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This book gives a comprehensive and objective account of 
Jiva Gosvami’s religion of devotion (bhakti) and love (priti) as 
expounded by him in his Bhaktisandarbha and Pritisandarbha parts 
of his Satsandarbha. It deals with the nature, kinds and conditions 
of devotion and devotional love, their relation to knowledge, 
works meditation, virtues, sins and potencies of actions, the 
nature and kinds of release, the relation of devotional love to 
release, the acts of devotion, the grace of God, the internal and 
external «xperience ot God, and the realization of the finite 
self, Brahman, Paramatman and Bhagavat. Krsnadasa Kavi- 
raja’s account of Chaitanya’s instructions to Ramananda Rai in 
Chaitanyacharitamyta (Bengali) is borrowed from Jiva Gosvami’s 
Bhaktisandarbha and Pritisandarbha. 


This book will be of great help to the students of compara- 
tive religion to find a clue to the harmony of all living religions. 
It will help them make a right appraisal of Hinduism as pure 
Monotheism and Monism with a blend of polytheism as a 
concession to the common peop e of pictorial imagination, who 
are incapable of abstract thought. 


Some parallel passages have been quoted to show similarities 
between Bengal Vaisnavism and Christianity. Though there is 
great resemblance between them, Sir Brajendra Nath Seal’s 
view that Indian Vaisnavism was influenced by Christianity does 
not seem to be correct as Jiva Gosvami’s profuse quotations from 
the Upanisads, the Bhagavad Gité and the Puranas, a 
the Bhdgavata, show. 


My History of Indian Philosophy (Vol. II) contains a brief 
account of Jiva Gosvami’s Philosophy of Identity-in-difference 
(acintyabhedabheda). Itis elaborately treated in my forthco- 
ming comprehensive work on the subject. The two works will 
give a complete account of his philosophy and religion. He 
was the greatest philosopher and the most voluminous writer 
of Bengal in the mediaeval period. 


My Indian Psychology : Emotion and Will (Vol II) contains the 
gists of Ripa Gosvami’s Bhaktirasdmrtasindhu and Ujjvalanilamant 
in three chapters. My article The Cult of Bhakti in the Cultural 
Heritage of India (Vol IV), Rama-Krsna Institute of Culture, 
Calcutta 1936, gives an account of the cult of devotion propoun- 
ded in the Naradabhaktisitra, the. Sangilyabhaktisitra and the 
Bhagavad Gita. 
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pioneers in this field of research. 
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JIVA GOSVAMI’S RELIGION | 


DEVOTION AND LOVE 


( Bengal Vaisnavism ) 


CHAPTER I 
The Life and Works of Jiva Gosvami 


Introduction 


Krsnacaitanya known as Caitanya was born in 1485 A. D. 
and died in 1533 A.D. He preached the religion of devotion 
to and love for God, and laid stress on chanting His names in a 
chorus ( sarnkirtana ). He inculcated the cult of pure devotion 
unmixed with knowledge and works. Sandtana Gosvami and 
Ripa Gosvami were his disciples. He gave them instructions 
about philosophy and religion, who wrote several works in 
Sanskrit later. They gave instructions to Jiva Gosvami, their 
nephew, and taught him religions works, especially the Bhaga- 
vata. Ripa was his spiritual guide ( guru ). 


Jiva gives the following account of his ancestors at the end 
of Laghutosani, a commentary on the Bhd@gavata. Sarvajna, his 
forefather of the seventh generation, was the most respectable 
Brahmin of Karnataka. He became the king of the region in 
1381 A.D. He was so learned that he was called the world- 
teacher. His son was Aniruddha, who became king in 1416 
A.D. He had two sons, Rūpeśvara and Harihara. Rupeévara 
was compelled to leave Karnataka for Paurastya by the machi- 
nations of his step-brother, Harihara, who contended with him 
for the throne. He was well-versed in many branches of learn- 
ing. His son, Padmanabha, settled at Navahatta ( Naihati ) 
in Bengal. His youngest son, Mukunda, removed to Jatoya- 
bad near Yesohar ( Jessore) in Bakla Chandradvip Paragana. 
Kumaradeva was his son. Among his many sons Sanatana, 
Ripa and Vallava ( alias Anupama ) were educated in a village 
near the capital of Gauda ( Bengal ) and lived in their maternal 
uncle’s house when their father died. Sanatana was Kumara- 
deva’s eldest son. Ripa was his second son. Vallabha was 
his youngest son. Jiva was Vallabha’s only son. 

‘“‘Sandtana” and “२४३२ were the names given by Caitanya 
to the two brothers when they. later became his disciples. Their 
former names are not known. Some say that their original 
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names were Amara and Santoga, respectively. Sandtana was 
appointed ‘‘Sakar Mallik” ( Revenue Officer ), and Ripa was 
appointed “Dabir Khas” ( Private Secretary ) by Hussain Shah, 
king of Gauda. Rupa and Sanatana saw Caitanya and became 
his disciples. Vallabha could not see him, but died on the way 
from Vrndavan to Puri. 

Jiva lost his father when he was very young. He was of an 
ascetic disposition from his boyhood. He saw Nityananda, a 
close disciple of Caitanya at Navadvip, who advised him to go 
to Vrindavan. He studied Sanskrit grammar, Smrti, and six 
systems of philosophy at Varanasi under the tuition of Madhu- 
sidana Vacaspati, who was different from Madhusudana Saras- 
vati, the author of Advaitasiddhi.. Then he went to Vrindavan. 
There he studied the Bhdgavata and other religious works with 
his paternal uncles, Sandtana and Ripa. He became the most 
renowned scholar of the devotional literature at Vrndavan, and 
the greatest authority in doctrinal matters regarding Bengal 
Vaisnavism. Srinivasa, Narottama Dasa and Syamananda 
were his pupils. They propagated Sanatana, Rupa and Jiva’s 
works, Their dates of birth and death are not certain. Jiva 
flourished in 1600 A.D.-1700 A.D. 

Jiva was initiated by Ripa, and wrote commentaries on his 
two works, Bhaktirasimrtasindhu and Ujjvalanilamani, both of 
which dealt with devotion and Jove. Sanatana wrote a 
commentary on the Bhdgavata entitled Brhadvaisnavatosani. 
Jiva revised it at his request. Sanatana and Ripa had deep 
regard for his erudition, scholarship and religious fervour. 
They expounded Caitanya’s religion of pure devotion and love. 
Jiva expounded the metaphysics of Caitanya’s school of Vaisna- 
vism, and elaborated his religion in Bhaktisandarbha and Priti- 
sandarbha, which are the most comprehensive and illuminating 
expositions of his cult of devotion and love. They all draw 
upon the Bhagavata as the main source book. Their works are 
commentaries on this great book on devotional love for God. 


1. Caitanya chariter Upadana ( Bengali ) ( Biman Bihari Majumdar ), C.U., 
pp. 150-51; S.K.De, Early History of the Vaisnava Faith and Move- 
ments in Bengal, p. III, n 5. 

2. Jadunath Sinha, Indian Psychology : Emotion and Will, Calcutta, 1961, 
pp. 393-475. 


CHAPTER I 5 


Narahari Cakravarti, a contemporary and disciple of Cai- 
tanya, author of Bhaktiratnakara, gives an account of Jiva’s 
life. Heavers that Jiva saw Caitanya at Ramakeli when he 
was a boy. Caitanya went there on his way to Vmdayan in 
1515 A.D. Even when Jiva was a boy, he never played games 
and indulged in luxury, but spent his time in studies and wor- 
ship of Krsna. He did not marry. He defeated Vallabha Bhatta 
in philosophical discussion at Vrndavan, and established his 
reputation as ascholar. His date of birth is said to be 1523 
A.D. in his Vaisnavadigdarsini. Krsnadasa Kaviraja refers to 
Jiva’s works in the work, Caitanyacaritamrta. 

Jiva wrote the following works in philosophy : Bhdgavatasan- 
darbha or Satsandarbha consisting of six parts or essays., viz., (1) 
T attvasandarbha, ( 2 ) Bhagavatsandarbha, ( 3) Paramatmasandar- 
bha, ( 4 ) Srikysnasandarbha, (5) Bhaktisandarbha and (6 ) Priti- 
sandarbha, and Sarvasamvadini in which he adduced additional 
arguments against the rival doctrines and in defence of his own 
doctrine of inconceivable identity-in-difference ( acintyabheda- 
bheda ), which had not been clearly expounded by his paternal 
uncles. All credit goes to him for his view, which is unique 
and original. He wrote commentaries on several religious 
works : ( 1 ) Sukhabodhani on Gopilatapani Upanisad, (2) Dig- 
darsini on Brahmasarihita ( chapter V ), ( 3 ) Kramasandarbha on 
the entire Bhadgavata, ( 4 ) Savksepavatsnavatosani on the Bhagavata 
(tenth skandha), (5) Durgamasaigamani on Bhaktirasdmrta- 
sindhu, and ( 6) Lacanarocant on Ujjvalanilamani. Sariksepavaiy- 
navatosani is also called Laghutosant ( 1582 A.D. ). He wrote 
the following works in literature : ( 1 ) Midhavamahotsava, ( 2 ) 
Sasikalpa-Kalpadruma (3) Gopdlavirudaval? and (4) Gopalacampu 
( Parva and Uttara). He wrote the following works in gram- 
mar: (1) Harindmamrta-vyakarana and ( 2 ) Ganadhdtu-savrgraha. 
He wrote Bhaktirasamrtasesa in rhetories. He wrote also the 
following religious works : (1) Radhakrsndrcanadipika, ( 2 ) 
Gayatri-vyakhydvivrti ( Agni Purana), (3) Yogisdrastotratika 
(Padma Purana), (4) Srikr snapadacihnasamahara, (5) Śri- 
rādhikākarapadacihnasamāhrti (Padma Purana), and (6) Šri- 
jahnavastaka. He compiled Stavamala composed by Ripa.* 


l. Sundarananda Vidyavinoda, Gaudiya Darsaner Itihadsa O Vaisisiya 
( Bengali ), Calcutta, 1953, pp. 332-34; Acintyabhedabheda ( Bengali ) 
Calcutta, 1951, Appendix, pp. 55-58; Krsna Gopala Gosvami, Preface 
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Gopila Bhatta, a Brahmin of south India, a friend of Sana- 
tana and Ripa, wrote a brief treatise ( Karika ) on the philoso- 
phical topics of the Bhāgavata in accordance with the views of 
the older Vaisnavas. Some parts of it were missing; some were 
eaten up by worms; and some were not arranged in order. The 
topics also were not arranged in a system. Jiva arranged them 
in order, reflected upon them, and wrote Bhagavatasandarbha or 
Satsandarbha at the instance of his paternal uncles for the 
enlightenment of the Vaisnavas of the school of Caitanya.* 

The present work is based on Bhaktisandarbha, Pritisandarbha 
and Srkysnasandarva. The Bhagavatasandarbha consists of six 
essays mentioned above, and is so called Satsandarbha, It is gene- 
rally known by the latter name. It isa learned running com- 
mentary on the most important verses in the Bhdgavata, which 
have a bearing on the nature of the Supreme Reality ( tattva ), 
the Lord or God ( Bhagavat ), the Supreme Self ( paramat- 
man ), Lord Krsna, a human incarnation of God, devotion to 
God ( bhakti ), and love ( priti ) for God, in the light of the 
teachings of Caitanya. Sanatana and Rupa were disciples of 
Caitanya, who infused spiritual power into them, and who gave 
them instructions on the nature of God, the finite self, the world, 
release, the means of release, devotion and love. They instructed 
Jiva on these topics. Rupa initiated him in the cult of devotion. 
He realised the spiritual truths as the fruit of his arduous 
spiritual discipline, and embodied his spiritual experiences in his 
numerous works. 


In Srikrsna-sandarbha Jiva deals with the doctrine of the 
descent ( avatara ) of God asa human incarnation with the 
nature of Lord Krsna as the entire Godhood ( svayam bhaga- 
van ), as the root of all human incarnations of God, and as the 
eternal Supreme Brahman, with his eternal human form as 
Krsna even in Vaikuntha, his spiritual abode, with his unmani- 
fest playful activities in Goloka and his manifest pastimes on 
earth at Vrindavan, Mathura and Dvaraka, with the nature of 


to Bengali translation of Bhaktisandarbha, Calcutta, 1960, pp. 13-16; 

S.K. De, Early History of the Vaisnava Faith and Movement in Bengal, 

Calcutta, 1961, pp. 151-64; Gour Kisor Gosvami, Preface to 

Tativasandarbha, Calcutta, 1938, pp. xxii-xxviii, Sacidananda Bhakti- 

vinoda, Bengali translation of Laghubhdgavatamrta, Preface, pp. 4-5- 
1. TS., verses 3-5, pp. 16-17. 


CHAPTER I 7 


his eterna] comrades in Vaikuntha, with the nature of the young 
milkmaids of Vrndavan, with the nature and excellence of 
Radha, and with the nature and relation of Radha and Krsna. 

In Bhaktisandarbha Jiva deals with devotion ( bhakti ) as the 
best means of the realisation of God. In the first four Sandarbhas 
he proves that Krsna is God Himself ( sambandha ). In Bhak- 
tisandarbha he proves that Krsna should be worshipped with 
devotion, that devotion is the only means of realising the essen- 
tial nature of the finite self and that of God, and that devotion 
is the supreme religion ( abhidheya ). He discusses the nature 
of devotion, the kinds of devotion ( bhakti) as formalistic 
( vaidhi ) and passionate (raganuga) imitating the natural 
transcendent attachment ( anuraga ) of Krsna’s male and female 
comrades at Vrindavan to Him. He establishes the superiority 
of devotion to knowledge, meditation ( yoga ), austerities and 
works, and propounds Caitanya’s cult of pure love for God 
unmixed with knowledge and works, He describes the nature 
of offering all bodily and mental actions to God, and of offering 
all Vedic works to him, to which devotion is attributed. He 
describes the nature of devotion blended with works, either 
motivated by the desire for earthly goods, or by the desire 
for devotion alone, of devotion mixed with knowledge, 
and of intrinsic devotion. He deseribes the nature of the 
different kinds of formalistic devotion, viz., taking refuge 
with God, service of the instructing teachers and the initiating 
teacher, the service of the great devotees and the common 
devotees, the hearing of God’s names, forms, qualities and. 
actions, and of His comrades, the chanting of these, the 
recollection of His names, forms, qualities, comrades, activities 
and of worship of Him, five kinds of recollection of Him, 
e. g., remembering, mental concentration, meditation, constant 
uninterrupted thought and absorption or trance, constant unin. 
terrupted thought and absorption or trance, service of an image, 
worship of an image according to the prescribed method, bow- 
ing, servitude, friendship and self-consecration. He describes 
the nature of devotional love (raganuga bhakti) for God 
through personal emotional relationship with Him and absorp- 
tion of the mind in Him in disregard for knowledge, meditation, 
works and the like. He describes the nature of the revelation 
of the indeterminate Brahman, of the determinate Parama- 
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tman, and of the Bhagavat. He discusses the conditions of 
devotion and regards the grace of God as the principal 
condition and the favour and compassion of the great devotees 
as the subordinate condition of it. He regards the desireless, 
undivided, unconditional, selfless devotion as the highest 
kind of devotion. He considers God to be subject to the will 
of His desireless, singleminded devotees, although He is 
absolutely free and independent. 

In Pritisandarbha Jiva discusses the nature of spontaneous 
love ( priti ) for God, which is the supreme end ( prayojana ), 
its different kinds, viz., quiet love, loving servitude, friendly 
love, parental love, wifely love, and extra-nuptial holy love, 
and religious sentiments ( rasa ) of quiet love, loving servitude, 
friendly love, parental love, wifely love, and extra-nuptial holy 
love produced by the appropriate determinant causes, cxcitant 
Causes, accessory causes, and ensuant causes or expressions, He 
proves that spontaneous love for God is the supremc end 
of human life higher than wealth, happiness, virtue aad 
release. He proves that such love is higher than five kinds of 
release, viz., residence in God’s abode ( salokya ), assuming His 
form ( saripya ), union with the indeterminate Brahman or 

ith the determinate Lord ( sayujya ), proximity to Him 

samipya ), and enjoyment of equal sovereignty with Him 

sarsti). Jiva regards love for God as releasé ( kaivalya ) 
because it establishes the closest relation between God and the 
finite self. He shows that love for God is made relishable, invest- 
ed with tanscendent wonder, and transformed into a religious 
sentiment (rasa). He describes the nature of the internal revela- 
tion of God and the external revelation of God, and regards 
the latter as superior to the former, He describes the essential 
and the incidental characteristics of love for God, its different 
degrees and conditions, the stages of its incomplete and compl- 
ete emergence, and the different stages of love, viz., incipient 
love ( rati ), passionate love ( pramaya ), sulks (mana), affection 
(sneha), passionate attachment (raga), transcendent attachment 
(anuraga), and holy love (mahabhava). He describes the nature 
of love in union with God and in separation from Him, and dis- 
tractions of love. He describes the nature of the young milk- 
maids’ transcendental, supramundane,nonsensuous, extranuptial, 
holy love for Krsna, and Radha’s superexalted holy love for Him. 


CHAPTER II 
Devotion 
The Nature of Devotion ( Bhakti ) 


God is of the nature of the highest bliss. He has the essential 
power of bliss, which makes Him and other beings experience 
bliss, even as a luminous object illumines itself and other objects. 
Devotion is a mode of His essential power of bliss infused into 
His devotees’ minds. ( BHS., 142. ) So devotion is of the nature 
of supreme joy. It is of such a nature both in the unfulfilled 
state and inthe fulfilled state. In the state of the culture 
of devotion asa means ( sadhana-dasa ) it is of the nature 
of supreme joy. “The wise persons always cherish devotion 
to God Who is invested with supreme bliss, and have no 
faith in performing sacrifices and other prescribed works 
because they are not attended with joy.” Hence in the state 
of fulfilledness the supremely joyful nature of devotion will 
be all the more manifested. “The devotees do not covet any 
other end than the worship of God, which is not affected 
by time. They do not covet perishable ends ( e.g., the status 
of Brahma )—not even four kinds of release.” They do not 
covet a kind of release in which there is no supreme joy. 
The worship of God with devotion is a spiritual act, which is 
not a mode of sattva, rajas and tamas. Sattva is essence or 
purity. Rajas is energy and unrest. Tamas is inertia and obscu- 
rity. Worshipis nota physical act. Itisnot even a mental 
act, because mind also is physical and made of sattva, rajas and 
tamas—mental purity, mental energy and mental inertia, which 
also are modes of maya or prakrti. Worship is not affected by 
time. Asa spiritual act, itis nontemporal. Hence devotion 
is spiritual and nontemporal. ( BHS., 148; Bhag., i, 2, 12; i, 
18, 2; ix, 4,49.) Devotion manifests itself, and is the essen- 
tial power of God. It isa mode of Gods essential power of 
bliss, which is conscious, and which is infused into a devotee’s 
mind. So it can manifest God’s essential power. It can mani- 
fest itself. It cannot be manifested by a devotee’s mind, which 
is physical and composed of sattva, rajas and tamas. Formali- 
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stic devotion consisting in the hearing and chanting God’s 
names also manifests itself. ( BHS., 138-39. ) 

Devotion is devoid of the gunas (Ibid, p. 197). “Joy 
springing from the finite self is due to sattva. Pleasure pro- 
duced by the sensible objects is due to rajas. Pleasure engen- 
dered by delusion, distress, etc., is due to tamas. Joy arising 
from taking refuge with God, is devoid of the gunas.”? Hence 
devotion which consists in taking refuge with God and hearing 
and chanting His names is devoid of the gunas, even as the joy 
arising from these acts is devoid of them. Attachment to hearing 
and chanting God’s names, which is generated by it, also is 
devoid of them. ( BHS., 134; Bhag., xi, 25, 29; i, 2, 12. ) 
Their essential nature is spiritual and neither physical nor men- 
tal. They are manifested in mental emotions and volitions and 
in bodily actions. They transcend sattva, rajas and tamas, which 
consitute body and mind. 


Devotion produces attachment to and incipient love for 
God. This is shown by the verse : “God should be worship- 
ped with devotion after conquering the six passions,—lust, 
anger, greed, delusion, pride, and envy, by which love ( rati ) 
for God is acquired.” Devotion generates attachment to God; 
attachment produces incipient Jove for Him; incipient love 
gradually matures into ardent love, passionate love, and the 
like. Here devotion ( bhakti ) means worship. 


Devotion pleases God. “God sometimes gives release to His 
worshippers, but He seldom gives them devotion.” Here devo- 
tion means devotional love. God gives devotional love toa 
worshipper, if he continues his worship repeatedly for a long 
period. He is pleased with a worshipper for his devotion alone. 
“Being a Brahmana, or being a god, or being a sage, does not 
please God. Good conduct, or vast knowledge, or charity, or 
sacrifice, or purity, or vows do not please Him. He is pleased 
with pure devotion alone. All other qualities are insignificant 
to Him.” “Wealth, birth in a noble family, beauty of the body, 
penance, learning, acuteness of the sense-organs, spiritedness, 
influence, strength, manliness, intelligence, and yoga, are not 
necessary for the worship of God.” Intellect is the cult of know- 
ledge of Brahman. Yoga isthe eightfold practice of restraints, 
observances, posture, breath-control, fixation of mind on 
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different parts of the body, withdrawal of the sense-organs from 
their objects, meditation and trance. ( BHS., 140; Bhag., vii, 
6, 18; ४, 19, 27; vii, 7, 51-52; vii, 9, 9. ) 


It may be objected that God is of the nature of the supreme 
eternal bliss, and that, therefore, pleasure cannot be produced 
in Him by the devotion of a devotee, because the production of 
pleasure in God is in conflict with His eternality and being 
incapable of increase of pleasure. Jiva replies that the Sruti 
asserts that God is of the nature of the highest bliss and eternal, 
and that devotion produces His pleasure. There is no contradic- 
tion between these two statements. Devotion is a mode of 
God’s essential prower of bliss infused into a devotee’s mind. 
It always exists in God as His essential bliss, The devotion of 
a devotee produces intense pleasure in Him. This pleasure does 
not increase His supreme bliss. It always exists in Him. He 
simply feels an agitation of His supreme bliss due to devotion. 
Devotion is nothing new to him. Itisa mere mode ( vrtti ) 
of His essential power of bliss ( hladini-sakti ). He is of the nat- 
ure of supreme bliss. All other beings partaka of His bliss 
and are sustained by it. ( BHS., 141; Bhag; v, 15,13. ) 


Devotion is the life or root of all kinds of fulfilment ( sid- 
dhi ), just as water is the life of all creatures. Fulfilment is the 
realization of God. Devotion is the life of all kinds of spiritual 
culture ( sadhana ), which bring about fulfilment. It is the root 
of works, knowledge, yoga, austerities, and the like. Therefore, 
devotion is the best means of God-realization. Even in their 
absence devotion directly leads to God-realization. Those who 
are completely averse to God cannot achieve any success in the 
pursuit of their spiritual practice either in the from of works, or 
knowledge, or the like. ( BHS., 97.) Hence devotion is the 
highest means of God-realization. Devotion has nine characteri- 
stics, viz., hearing, chanting, remembering, service, worship, 
bowing, servitude, friendship, and self-consecration. Hearing 
is listening to God’s names, etc. Chanting is singing His names, 
etc. Remembering is thinking of Him and His comrades. Ser- 
vice is serving God’s humani incarnation. Servitude is a devo- 
tee’s conceit : “I am God’s servant”. Worship of God should 
conform to the method prescrided by the Sastras. Bowing is 
making obeisance to God. Friendship is treating God as friend 
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desiring His good. Self-consecration is dedicating one’s wealth, 
body and mind to God for His worship without caring for one’s 
livelihood. These are the acts of direct devotion. Offering 
one’s specific duties to God is indirect devotion, which will be 
explained later. Any one of the six acts of direct devotion, 
is enough to bring about God-realization. Pariksit realized God 
by the practice of hearing His manes, etc., Sukadeva, by chant- 
ing them; Prahlada, by remembering them; Laksmi, by the 
service of God; Prthu} by worshipping Him; Akrura, by bow- 
ing to Him; Hanuman, by servitude; Arjuna, by friendship; 
Bali, by self-devotion. These characteristics of devotion will be 
explained later. 


“Bhakti? etymologically means worship ( bhajana ) of 
‘God without any desire for mundane or supramundane good 
and concentration of mind on Him. This is actionlessness. 
( BHS., 169; Bhag; vii, 5, 24, GPT., Up, 15, ) Devotion 
has essential characteristics ( svarūpa-lakşaņa ). Devotion is 
service of God. It is the best means of God-realization. It 
consists in waiting upon God with body and mind. It is 
the whole-hearted surrender to Him, offering of one’s entire 
being to Him, living, moving and having one’s being in Him. 
It is favourable attitude towards Him. Fear of God is 
not devotion, because it only generates thought of Him. 
Hatred of God is not devotion, because it prouduces hostile 
attitude towards Him. Fear also evokes hostile attitude. 
Worship of God in the form of meditation “I am God” also 
is not devotion, because it involves only the function of mind 
in the form of thought, and because it involves identity of a 
worshipper with the Deity. Devotion is service of God bya 
worshipper, and, consequently, involves duality of them. Again, 
devotion is the direct means of realizing the supreme reality in 
the forms of Brahman, Paramatman, and Bhagavat-the Abso- 
lute, the Supreme Self, and the Lord. Service of God alone is 
the direct means. God Himself propounded the cult of devotion 
for the quick realization of Him by the deluded persons. He 
communicated it to Brahma before creation, which was lost in 
course of time. Devotion is of the nature of God because it is 
a mode of His essential power of bliss. These also are the essen- 
tial characteristics of devotion. Devotion is that spiritual 
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discipline by which all kinds of goods are obtained. God is 
more pleased with devotion than with the other kinds of spiri- 
tual discipline. This is the inessential characteristic of devotion, 
which describes it by its effects. ( BHS., 215; Bhag., ii, 3,10.) 
Devotion is either motivated by desire or unmotived by desire. 
The former brings about the acquisition of the desired goods. 
The latter generates the realization of God. (BHS., 215-16. ) 


Devotion is uncaused and leads to God-realization 


Devotion is innate in the finite self, ic is a mode of God’s 
essential power of bliss. It cannot be produced by any causes 
and conditions extraneous to it. It is intrinsic to the nature of 
the finite self. It is an eternal part of God, His servant. Its 
essential nature is fulfilled by serving Him. Service of God is 
its essential nature. 


God Himself is the cause of the manifestation of devotion in 
His devotee, which is a mode of His essential power of bliss, just 
as He is the cause of the activity of his sense-organs. He does 
good to His devotee by awakening devotion in him and weaning 
him from the influence of maya. God is influenced by the 
devotion of His devotee because of the strength of His grace. He 
is fond of devotional love. He awakens devotion in a devotee 
through his hearing, chanting, and remembering His names, 
qualities and actions,which terminate bondage to birth and death, 
and which bring about the realization of God. Through unswerv- 
ing devotion a devotee attains to the proximity of God in His 
spiritual abode. The Supreme Person can be realized by undi- 
vided devotion. ( BHS., 145; Bhag., i, 8, 36; xi, 18,45; BG., 
viii, 22.) God is the dearest of all persons and can be realized 
through faith and devotion alone. He can be dominated by 
supreme devotion and subjected to the will ofa devotee. But 
He cannot beso controlled by learning the Vedas, austerities, 
charity, and knowledge of the self. ( BHS., 147. ) 


Devotion is devoid of satta, rajas and tamas ( nirguna ) 


Devotion emerges in the mind ofa devotee when it is puri- 
fied of the gunas completely. ‘‘Wise persons eradicate attach- 
ment to sattva, rajas and tamas through discursive knowledge 
( jfiana) and higher knowledge ( vijfiana ) and worship of 
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God.” The monists hold that the knowledge of Brahman is 
devoid of the gunas because it is the cause of the transcendence 
of them. But Jiva Gosvami contends that the knowledge of 
God is by itself devoid of the gunas. Ifit were so as the cause 
of the transcendence of the gunas, then devotion also would be 
mentioned along with the knowledge of Brahman as identical 
with the finite self. But the knowledge of God is by itself said 
to be devoid of the gunas. ( BHS., 134. Bhag., xi, 25, 24, ). 
The devotees do not covet even release which is regarded by 
the Advaitavadins as the highest good. ‘They regard heaven, 
hell and release as equal. Release ought to be discarded, 
because it isa semblance of the grace of God. It is regarded 
by a person’s intellect to be due to God’s grace. The intellect 
(‘buddhi ) is made of sattva, rajas and tamas. Hence release 
is tinged with the gunas, and the knowledge of Brahman as 
identical with finite selfis prompted by them, because it consti- 
tutes release. Thisis Jiva’s view. ( BHS., 134.) It may be 
objected that the external sense-organs and the internal organs, 
manas and buddhi, are composed of sattva, rajas and tamas, 
and that therefore devotion, which is in the nature of knowledge 
and action, which arise from the external sense-organs and the 
internal organs, is prompted by the gunas. Jiva Gosvami gives 
the following reply. The power of knowledge and the power 
of action are not the qualities of insentient matter composed 
of sattva, rajas and tamas, nor of the externnal sense-organs and 
the internal organs for the same reason, nor of the finite selves 
which are conscious spirits because of their being dependent on 
God for their power of knowledge and power of action. They 
are really powers of God, or of the finite selves as possessed of 
these powers derived from God. “The body, the sense-organs, 
the vital forces, and the mind being permeated by the consci- 
ousness of God perform their functions.” “The Supreme Self 
is the life of the vital forces, the eve of the eyes, the ear of the 
ears, the mind of the mind, without whose impelling power 
they cannot function.” ( BHS., 134; Bhag., vi, 16, 24; Kena 
Up., vi, 2.,) The knowledge and the action due to the oper- 
ation of the sense-organs and mind, which constitute devotion, 
are said to be due to the gunas because they arise from 


the sense-organs and mind, which are composed of the 
gunas. But because they are ultimately derived from God 
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immanent in the finite self without whose impelling power they 
cannot function, they are really devoid of the gunas. 


The hearing and chanting of God’s names, etc., which cons- 
titute formalistic devotion ( vaidhi bhakti) are devoid of the 
gunas, because they are acts which are related to God, and 
because they are not acts which are unrelated to God. Devo- 
tion is not generated by sattva, rajas and tamas, though the 
acts of devotion are executed through the body, the sense-organs 
and manas composed of the gunas. Devotion is the quality of 
pleasing God. It isa spiritual mode of God’s essential power 
of bliss. It isnot a mental mode. Jiva holds that the know- 
ledge of the indeterminate Brahman is produced in the mind in 
which sattva predominates, and in which Brahman is reflected, 
that is meditated on as identical with the pure finite self, and 
that, consequenttly, it is not devoid of the gunas. The know- 
ledge of Brahman is due to sattva, but devotion to God is not 
due to sattva. ( Ibid; 8148. xi, 25, 24. ) 


But why does Kapiladeva divide devotion into two kinds: 
(1) devotion devoid of the gunas ( nirguna bhakti) and (2) 
devotion produced by the gunas ( saguna bhakti) ? Jiva Go- 
svamli replies that devotion in itself is devoid of the gunas but 
that the gunas of a devotee’s mind are attributed to devotion, 
and that, consequently, it is said to be produced by them. 
When sattva predominates in a devotee’s mind, his devotion is 
called sattvika; when rajas predominates in his mind, his devo- 
tion is ealled rajasa; and when tamas predominates in his mind, 
his devotion is called tamasa. Devotion as knowledge and action 
is devoid of the gunas. Sattva is purity and illumination. Rajas 
is energy and activity. Tamas is inertia and inactivity. 


An agent without attachment is prompted by sattva, and 
called sattvika. An agent moved by attachment is prompted 
by rajas, and called rajasa. An agent who has loss of memory 
is prompted by tamas, and called tamasa. But an agent who 
takes refuge with God is not prompted by any of the gunas. Faith 
in the worship of God also is untainted by them. ( Bhag., xi, 
25, 27.) The acts of devotion, e.g., hearing, chanting God’s 
names, etc., are spiritual and devoid of sattva, rajas and tamas, 
although they are executed through the body, the sense-organs, 


—— 
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and mind, which are composed of the gunas. ( BHS., 136-37; 
Bhag., xi, 25, 27. ) 


Devotion pleases Gad and all other beings 


Devotion pleases God, and when He is pleased, all other 
beings are pleased, even as the trunk, leaves and flowers are 
nourished when the roots of a tree are irrigated with water. 
«When God is pleased with a devotee, all bow to him.” <All 
persons are attracted towards a devotee with whom God js 
pleased.” ( BHS., 131; Bhag., iv, 9, 46-47; BRS., i, 1, 27- 
28. ) 


To produce the pleasure of God is the supreme fruit of devo- 
tion. The performance of one’s specific duties pertaining to 
one’s caste and stage of life generally leads to happiness in 
heaven. But the performance of them with devotion produces 
the pleasure of God. The performance of these duties entails 
great labour and trouble, and is vitiated by many lapses. So 
it is better to cultivate devotion, which consists in listening to 
the Sastras, hearing, chanting, remembering God’s names, etc., 
and which produces knowledge, detachment, and the like; and 
the culture of knowledge, detachment, etc., is infructuous. We 
should cultivate devotion to God directly without undergoing 
the hardship of performing our specific duties, because it direct- 
ly produces the pleasure of God, and because the performance 


of specific duties also is fulfilled when it produces His pleasure. 
( Bhag., i, 2, 13; BHS., 8. ) 


The devotion of a devotee produces joy in God. But it is 
objected, that God is eternal and possessed of the highest culmi- 
nation of bliss. So the devotion of a devotee cannot produce 
joy or elation in Him. But the Sruti speaks of His highest excel- 
lence, eternality and His being the cause of devotee’s devotion 
to Him. Jiva replies that, God’s essential power of bliss gives 
Himself joy and gives joy to His devotees, even as a self-luminous 
light illumines.itself and other things, that their devotion is a 
mode of His essential power of bliss, that He infuses it into them 
and abides eternally in His essenilal bliss, and that He feels 
excessive joy at their devotion to Him. Hence their devotion 
causes Him intense joy. ( BHS., 142. ) 
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God is like a wish-giving tree. Therefore, His grace in 
regard tothe devotion ofa devotee is real. He bestows His 
grace on a devotee, and grants him devotion, if he wants it. 
Hence God is the cause of the manifestation of devotional love 
in His devotee. God Himself is the cause of His experience of 
intense joy aroused by the devotee’s love for Him. ( BHS., 
144.) Heis the cause of the manifestation of devotional love 
in a devotee, which is His own power of bliss. He does good 
to a devotee by exciting devotional love in him. God’s intense 
grace is the cause of His being affected by a devotee’s devotional 
love for Him. Therefore, there is no conflict here. 


If the devotees’ love for God be blended with the knowledge 
of His majesty ( aisvarya ) predominating in it, which produces 
a feeling of His superiority, their love is overpowered by their 
religious emotions of fear, awe, reverence. God does not take 
delight in such mingled love for Him, because such love is 
obscured and suppressed by fear. Generally, persons entertain 
love for God mingled with awe and reverence. Ifa devotee 
thinks himself to be inferior to God and God as superior to him, 
then God does not become subject to his love. But if a devotee 
thinks God as equal or inferior to himself, and thinks himself 
as equal or superior to God, then God becomes subject to his 
love. Love, which subjects God to it, is full of the sense of 
“mine” and free of the feeling of His superiority. ( CCA., i, 3, 
14, 1, 4, 17-18, 25. ) God enjoys a devotee’s love mingled with 
the knowledge of His majesty and the emotions of subjection to 
His superiority, awe and reverence as joy of His essential power 
of sovereignty. He partly becomes subject to such love ofa 
devotee. Even here He becomes subject to the element of love, 
and not to awe and reverence. Those devotees, who have quiet 
love of servitude ( Santarati ) for God, are devoid of the feeling 
of “mine” for Him. They do not feel God as their very own 
near and dear one. They meditate on God as Brahman or 
Supreme Self ( paramatman ) immanent in them, They acquire 


the knowledge of His essential nature. 
In the transcendental spiritual abode of God, His majesty 


or lordship is more manifested than His sweetness or beloved- 

ness. The comrades of God entertain love for Him, which is 

dominated by the knowledge of His majesty. So God enjoys 
2 JG. 
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their love blended with awe and reverence as joy of lordship 
( aisvaryananda ). Krsmadasa Kaviraja gives this account of 
God’s subjection to the devotees’ love. ( CCA., 11,19. ) Visvana- 
tha avers, that God is subject to love, but that love is not 
subject to God. Even Brahma, Visnu and Siva, God’s essential 
parts, are subject to Him. But God is subject to love, But the 
devotees’ love is not dependent upon Him. Hence God can- 
not control and restrict their love. His being subject to His 
devotee’s love does not take away from His highest sovereignty 
but adds to His excellence. The finite selves’ dependence on 
maya gives painto Him. But His dependence on the devot- 
ees’ love produces supreme joy in Him, which increases every 
moment, though He is of the nature of the highest bliss. ( Bhag, 
x, 13, 25.) 


Faith and Devotion 


Knowledge and action both depend upon faith, because no 
endeavour to think or act is possible without faith. Knowledge 
presupposes faith in the means for the acquisition of knowledge. 
Action presupposes faith in the capacity of the means for produ- 
cing the end. But faith is not the only cause of knowledge. 
Detachment is the chief cause of the knowledge of Brahman. 
Faith which is the cause of works for the realization of God is 
possible for the higher castes. But faith is the special cause of 
devotion, because devotion is the common duty of all castes. 
There is no distinction of castes in the cult of devotion. Faith is 
necessary for making adequate efforts to acquire undivided 
devotion. Without faith undivided devotion cannot be comple- 
tely produced; though sometimes it is partially produced, it is 
quickly destroyed. But simple devotion can be generated with- 
out faith. (Cp. ‘Faith does not depend upon experience : it is 
some thing that is there before experience.” MLY., p. 104. ) 


«When the name of God ( Krsna ) is uttered with faith or 
even with disregard, it ultimately delivers a person from bonda- 
ge.” This text shows that an act of devotion even without faith 
can bring about release. Hence devotion without faith is possible. 
“The names, qualities and actions of God being repeatedly 
uttered in the company of devotees quickly generate faith, attach- 
ment, and devotion. ( Bhag., iii, 25, 25; BHS., 172. ) “Uttering 
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God’s names, etc. is a formalistic act of devotion. It produces 
faith in God. Hence devotion precedes faith and generates it. 
Devotion is innate and unmanifest in the finite spirit, and when 
it is said to be generated, it means that devotion is awakened 
or manifested in it. “Those who utter the names of God, etc., 
with faith are sure to attain to His spiritual abode, since Aja- 
mila attained to it by uttering the name of God at the time of 
his death, which was the name of his son.” ( Bhag., vi, 2,49; 
BHS., 172.) ( Cp. “Faith is the soul’s witness to something not 
yet manifested, but which yet the knower feels to be true.” 
MLY., p- 105. ) 


Faith is a necessary part of the determination of the 
means of realizing the highest good prescribed in the Sastras, 
because it is in the nature of trust in them. Faith is not a part 
of the performance of an act of devotion. Though formalistic 
devotion depends upon Vedic injunctions, it does not depend 
upon them in producing its results, because the acts of hearing 
and chanting God’s names, etc., are in themselves powerful 
enough to produce their results. Hence devotion does not 
depend upon faith in producing its fruits. An ignorant person 
sometimes achieves fulfilment ( siddhi ) by uttering God’s 
names either with faith or with disregard. Disregard is a 
flaw. But if disregard is done through ignorance, it does 
not hinder the emergence of devotion owing to the absence 
of wickedness. But if disregard is done knowingly through 
wickedness, the awakening of devotion is hindered, by it. 
Bena did not obtain the fruits of uttering God’s names, 
because he did so with wickedness. Sometimes the causal power 
of a thing is obstructed by a counteracting condition. For 
example, the burning power of a fire is obstructed by wet fuel. 
Similarly, the power of devotion to produce its effect is obstruc- 
ted by disregard due to voluntary wickedness. ( BHS., 172. ) 
( Cp. “The faith in the spiritual things that is asked of the 
sadhaka is a luminous faith, a faith in light.” ( MLY., p. 104. ) 

Sometimes faith means regard ( 4dara ). “Even if water is 
offered to God with faith (sraddha), it pleases God Who regards 
it asa valuable offering”. Here faith means “regard, Regard 
destroys the flaw due to disregard. Hence faith or regard is not 
a part of devotion, but it is a qualification of a person who is 
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eligible for undivided devotion, like efficiency for work, learning, 
etc. Hence the Bhagavata speaks of a person who has acquired 
faith in hearing God’s names (jatasraddha ). ( Bhag., xi, 
27,17-18; BHS., 172. ) 

The way of works and the way of knowledge also are incap- 
able of bringing about the fulfilment without faith. But faith 
is a special cause of undivided devotion. But it is a qualification 
of a person, who, being faithful, attached to the acts of 
devotion, firmly resolved, cherishing and yet condemning 


desires, which are not sinful, worships God with devotion. 
( BHS., 172. ) 


Faith which is a precondition of devotion is nonphysical or 
spiritual. It is a quality of the finite self or spirit. But it is some- 
times prompted by sattva, sometimes by rajas, sometimes by 
tamas, and sometimes by none of them. Faith in the self is 
prompted by sattva; faith in works is prompted by rajas; faith 
in impiety ( adharma ) is prompted by tamas; faith in the wor- 
ship of God is not prompted by any guna. ( BHS., 137; Bhag., 
xi, 25,27. ) Jiva explains impiety as as any other cult than the 
cult of devotion. The religion of devotion is pure and spiritual. 
But the religion of works inculcated by the three Vedas is 
prompted by the gunas. “Persons devoid of faith in the cult 
of devotion do not realize God, but are entangled in bondage.” 
Faith is an indispensable element in devotion. ( BHS., 138; 
Bhag. vi, 2,24, ix,3 & 21.) ( Cp. “Have faith in the Divine, in 
the Divine Grace, in the truth of the sadhana, in the Path.” 
MLY., p. 103. ) 


Devotion and Asceticism 


“The ascetics, who renounce the world, who discard all 
objects of enjoyment, and who practise celibacy and sense-restra- 
int, become pure and tranquil, and attain to Brahmaloka after 
death. But the devotees living in the world as householders 
hear, chant and constantly remember the names, qualities and 
actions of God, and easily tramscend embodied existence- by 
completely destroying nescience.” “Penances and asceticism 
cannot control the will of God so much as pure devotion does.” 
“Knowledge combined with penances cannot completely purify 
a person, who is devoid of devotion.” “Hearing and chanting 
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God’s names, qualities and actions purify the mind and enable 
it to experience His real nature, even as the eyes refined by an 
unguent can see subtle objects.” ( BHS., 78-80; Bhag., xi, 6,47- 
49; xi, 14,20-21 & 26. ) Hence devotion is better than asceti- 
cism. Asceticism cannot purify the mind so easily and quickly 
as devotion can. God bestows His grace ona devotee who 
completely surrenders himself to Him, and grants him beatitude. 
But He does not bestow His grace on an ascetic who strives after 
release by his own efforts. He subjects His will to devotion, but 
does not subject it to asceticism. 


“The devotees of God can easily destory the dispositions of 
actions (karmaSaya ) due to egoism by devotion to Him. But 
the ascetics, who are devoid of attachment to worldly objects 
of pleasure, and who have withdrawn their sense-organs from 
their objects, cannot so easily destroy the dispositions of their 
actions, due to egoism. They can destroy their false egoism by 
acquiring the knowledge of Brahman. But they feel intense 
pain in conquering their lust, anger, greed, delusion, pride and 
envy. They cannot acquire the saving knowledge without 
conquering their passions. So they can achieve release with 
extreme difficulty, because they do not take refuge with God 
and worship Him with devotion. ‘( BHS., 48; Bhag; iv, 22, 
39-40. ) Inthe cult of devotion the conquest of passions, the 
destruction of false egoism and dispositions of actions, quieten- 
ing the mind, the achievement of liberation, and the experi- 
ence of God are easy of attainment. But in asceticism they are 
extemely difficult of attainment. Though asceticism and devo- 
tion ultimately lead to the same goal, yet devotion is superior 
to asceticism, because the former is pleasant while the latter is 
extremely painful. ( BHS., 48. ) Asceticism exaggerates the im- 
portance of self-effort and ego, while self-surrender and depen- 
dence on God’s grace are the essence of devotion. 


ति ai mi maane a 


CHAPTER III 
Devotion, Knowledge and Works 
Higher knowledge and Detachment depend upon Devotion 


The knowledge of the nature of God, and of the finite self 
and detachment for other objects, depend upon devotion. 
( BHS., 4. ) Desireless devotion produces all excellent qualities, 
higher knowledge, detachment, etc. If the right performance of 
specific duties does not produce attachment to hearing God’s 
glory, it is fruitless labour. Attachment to hearing God’s qualities 
and activities is always superior to the performance of specific 
duties, which results in the attainment of heaven, which is 
perishable. When merits generated by righteous actions are worn 
out, there is fall from heaven. It is difficult to acquire the higher 
knowledge through renunciation, and even if it is acquired 
through it, it is non-eternal. But listening to God’s qualities and 
actions for some time quickly produces the knowledge of God, 
which cannot be acquired by dry reasoning. ( BHS., 4-5; Bhag., 
v, 18, 12; i, 2,7-8; Chand. Up., viii, 1, 6, ) The Sruti says, “God 
is revealed to him who has supreme devotion to Him.” The 
Bhagavata says, “Those who strain after mere knowledge of 
Brahman, discarding the way of devotion which is conducive to 
the highest good, only suffer untold hardships.” ‘Knowledge 
of God devoid of devotion does not serve our highest good.” 
“The aspirants after knowledge attain to the supreme status 
with great difficulty, and fall again from it, because they do not 
worship God with devotion.” The last two texts show that 
devotion is independent of knowledge, detachment, works. etc., 
but that the latter depend upon the former. Hence the perform- 
ance of works becomes fruitful only if it generates devotion 
to God. Positive duties ( pravrtti) lead to heaven. Negative 
duties ( nivrtti ) of renunciation lead to actionlessness ( naiskar- 
mya ) or higher knowledge. Duties ( dharma.) devoid of devo- 
tion are fruitless. They become fruitful if they generate devotion. 
( BHS., 5; Svet. Up., vi, 23; Bhag., i, 5, 12; x, 14, 4: x, 2, 32. 
Cp. CCA., ii, ch. 220. ) 
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Some opine that specific works ( dharma ) produce wealth, 
that wealth produces the gratification of desires, that the 
gratification of desires produces sentient pleasure, that sentient 
pleasure again produces dharma, and that the series goes on 
endlessly. This view is wrong, because dharma which generates 
devotion can never generate wealth, since wealth which 
always accompaines dharma does not produce the fulfilment of 
desire, since the satisfaction of desire does not produce sentient 
pleasure but the preservation of life, and since the attainment 
of heaven is not the supreme end of life, but because enquiry 
into the nature of the supreme reality is the supreme end of 
life. The knowledge of the supreme reality is the incidental 
fruit of the culture of devotion. Hence devotion is the supreme 
end of life. ( Bhag., i, 2,9-10; BHS., 6. ) Higher knowledge and 
dispassion are the incidental fruits of devotion. So there is no 
need for cultivating them separately. “God resides jn the hearts 
of those, who constantly worship Him with devotion, and 
destroys all their desires for transitory objects of pleasure.” 
Because all such desires are destroyed, nescience, their cause, 
is destroyed, and higher knowledge and dispassion for objects 
of pleasure are acquired. Devotion generates the immediate 
experience of God. ‘‘When God is experienced, all doubts are 
dispelled, knots of the heart are cut asunder, false egoism is 
destroyed, and the potencies of all actions ( karma ) in the form 
of merits and demerits are destroyed.” Thus devotion directly 
generates the immediate experience of God, which destorys 
nescience, egoism and merits and demerits, and thus produces 
higher knowledge and dispassion. “Hence a devotee whose 
mind is united with God through devotion should not cultivate 
knowledge and dispassion separately, because they are often 
not conducive to their good.” Devotion is independent of know- 
ledge and dispassion, But they are dependent on devotion. 
Hence devotion is the best means for the realization of God. 
( BHS., 83; Bhag., xi, 20,29-31; BHS., 81-82. ) But some aspi- 
rants are inclined to cultivate knowledge and dispassion and 
through them practise devotion. There is no harm if they culti- 
vate devotion after acquiring knowledge and dispassion. But 
devotion quickly generates the supreme fruit in the form of the 
realization of God without depending upon knowledge and 


a 


24 JIVA GOSVAMI’S RELIGION 


dispassion. “The worship of God with devotion easily brings 
about those goods which are produced by works, austerities, 
knowledge, dispassion, meditation, gifts, and other acts of piety, 
although it is not attended with a desire for any of them. But 
ifa devotee cherishes a desire for any of them, he can easily 
acquire it. He can quickly attain to heaven, release, or the 
abode of God.” Heaven is uninterrupted happiness. Release is 
the bliss of the experience of God consequent on the purity of 
mind. Vaikuntha is God’s abode full of transcendental bliss. 
When a devotee attains to Vaikuntha, he becomes a comrade of 
God invested with a spiritual body made of viguddha sattva, a 
mode of God’s essential power. ( BHS., 84; Bhag., xi, 20,29-33. ) 


Devotion and Konwledge 


To practise the cult of knowledge independent of devotion is 
extremely difficult. But the cult of devotion is easy and agree- 
able and incidentally produces higher knowledge. Devotion is 
in itself the highest value. ( BHS., 67.) “A person cultivating 
the cult of knowledge should not utter anything, good or evil, 
should not meditate on anything, good or evil, should delight 
in his self ( Atmarama ), and move about like an inert object. 
Such a person a called a sage ( muni ).”? He lives an unper- 
turbed, tranquil, indifferent life. He acquires the higher know- 
ledge of the Atman or Brahman pervading the universe. But 
the cult of devotion is superior to that of knowledge. “Ifa per- 
son who is well-versed in the Vedas does not worship God, the 
supreme Brahman, his erudition about the Vedas is fruitless 
labour. Itisas uselesas to tenda barren cow.” Here “the 
supreme Brahman”? means the Supreme Reality ( paratattva ) 
without distinction of Brahman and Bhagavat—Absdute and 
God. The learning of the Vedas isa means of knowing God. 
The Vedas andthe Upanisads investigate the nature of God. 
But repeated reflection on their meanings does not produce firm 
faith in God. But by repeatedly chanting the activities of God 
described in them a person acquies firm faith in Him. Hencea 
person who repeatedly reflects on the meanings of the texts in 
the scriptures should repeatedly practise chanting God’s actions 
in order to acquire firm faith in Him ( BHS., 67; Bhag., xi, 11, 
17-18. ) “There is no other way to destroy the miseries of embo- 
died life than to hear and enjoy the narration of the activities 
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of God.” “Those who discard the cult of devotion, which 
is the sure means of achieving the highest good, and endeavour 
to acquire the pure knowledge of Brahman, labour in vain.” 
Thus the cult of devotion is superior to that of knowledge. 
( BHS., 67; Bhag, xii, 4, 40; x, 14,4.) “A person who recites 
the texts of the Vedas, which do not relate the activities 
of God, constantly suffers from miseries, even as a person, who 
tends a barren cow, an unchaste wife, a body dependent on 
another person, a vicious son, and wealth not given away to fit 
persons, suffers repeatedly.” “A wise person does not set any 
value on the texts of the Vedas, which do not relate the puri- 
fying actions of God consisting in creating, preserving and des- 
troying the world, or which do not describe the birth and 
acuons of His human incarnations, because they are useless.” 
“Hearing and chanting the qualities and actions of God are the 
inevitable effects of hearing of the Vedic texts and penances.” 
Caitanya says, “Chanting the names, qualities and actions of 
God is far superior to the hearing of the texts of the Upanisads, 
because the latter does not melt the heart, and produce tremb- 
ling, tears, gooseflesh, etc.” Hence a devotee should not prac- 
tise the repeated hearing of the Vedic texts which do not relate 
God’s actions.. ( BHS., 68; Bhag., xl, 11, 19-20; 1, 5, 22. ) 


Dovotion itself generates knowledge. The finite self is spiri- 
tual and pure. “Its birth as a god, or a human being, ora 
beast is due to sattva, rajas, or tamas, respectively. The plura- 
lity of the species of embodied beings does not affect the spiri- 
tual self.” “The false notion of plurality should be dispelleed 
by fixing the mind on God immanent in all creatures, divesting 
it of restlessness, and perfect tranquillity should be acquired.’? 
This is the method of acquiring devotion mixed with know- 
ledge. Devotion fixes the mind on God. This fixation of the 
mind on God dispels the false notion of plurality of different 
species of embodied forms assumed by the finite self which is 
essentially spiritual, Thus the knowledge of the spiritual nature 
of the finite self and its being an eternal spark of God is easily 
acquired by devotion. So the cultivation of pure knowledge 
is useless. 

Then the method of acquiring pure devotion, which inciden- 
tally generates knowledge, is described. “If a person cannot 
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fix his mind on God without swerving, he should offer all his 
actions to God without attachment to their fruits.” If he offers 
all his actions to God, He protects such a person, and removes 
all his obstacles, and leads him to the goal. But he must eschew 
all desires for their fruits. He ought to offer all his actions to 
God without desire for their fruits, if he has no innate devotion 
acquired in his past births, and if he is desirous of acquiring 
the knowledge of God. ‘‘Hearing, chanting and remembering 
the purifying names, qualities and actions of God with faith, 
enacting His actions, taking refuge with Him, and pursuing 
wealth, happiness and virtue for His sake generate constant 
devotion to Him.” The offering of all works to God purifies 
the mind, and engenders intrinsic or pure devotion. ( BHS., 
70-72; Bhag, xi, 11, 21-24; xi, 4,10.) It becomes firm and 
unswerving, and disregards even identity with Brahman ( kai- 
valya ), which is the destination of the cult of knowledge. 
Inclination for, and steadfast attachment to, God is produced 
by the company of devotees. ‘God should be worshipped with 
devotion acquired by the company of His devotees.” Worship 
of God with devotion easily produces the knowledge of the 
nature of Brahman and of the nature of God. Here knowledge 
means immediate experience, and not discursive or mediate 
knowledge. ( BHS., 73-74; Bhag., xi, 11, 25.) A devotee easily 
attains to the abode of God and the status of His comrade by 
cultivating devotion shown by the devout saints. The immediate 
knowledge of the nature of God is easily acquired by the cons- 
tant culture of devotion as an incidental fruit. 


Devotion is superior to knowledge. The cult of knowledge 
entails labour and pain. ‘‘To cross the ocean of bondage 
through the knowledge of Brahman is extremely painful.” 
“The persons who worship the imperishable, indescribable, 
unmanifest, omnipresent, unthinkable, immutable, immovable, 
Brahman, controlling all their sense-organs, being equal to 
all, and doing good to all creatures, are sure to attain to 
God. But they have to undergo untold sufferings.” But in the 
cult of devotion there is no suffering. It easily makes God subj- 
ect to a person’s devotion. The result is unique to devotion. 
( BHS., 103; Bhag., iv, 22,38; BG. xii, 3-5. ) “A devotee without 
undergoing any labour in acquiring the knowledge of God 
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lives in his own place, hears His names, qualities and actions 
chanted by His devotees, accepts them with his mind, speech 
and actions, and is not conquered by any person in the world, 
but conquers the world.” Undergoing untold suffering for the 
acquisition of the knowledge of God is absolutely useless, beca- 
use the worship of God with leaves, flowers, fruits and water, 
which are easily available, can easily lead to the realization of 
God. “Those who discard the cult of devotion, which is condu- 
cive to the highest good, and strive for acquiring the pure 
knowledge of Brahman, suffer in vain, like those who crush the 
husks of paddy.” Higher knowledge of Brahman or God cannot 
be acquired without devotion. (BHS., 105; Bhag., x, 14, 
3-4; NP.) “Knowledge consists in firmness in knowing one’s own 
spiritual nature and being an eternal spark of God and His 
servant, and the nature of Him, and in seeing Him everywhere, 
Who is the object of supreme knowledge. Ignorance is the 
opposite of knowledge.” “Undivided devotion consists in fixing 
the mind on God without any other thought.” The knowledge 
of the finite self and God is acquired by undivided devotion. 
A devotee of God becomes fit for acquiring community of nature 
with God by acquiring this knowledge.” ( BHS., 105; BG., xiii, 
10-11 & 18;1x,6.) ‘The vision of God can be acquired by 
undivided devotion.” “A devotee knows God in His true nature 
by devotion, and enters into Him by knowing Him truly.” 
( BG., xi, 54; xviii,55;ix,3; BHS., 100; SKP., BHS.,114. ) But the 
persons who have no faith in the cult of devotion do not realize 
God, and are tied to the round of births. Thus devotion is supe- 
rior to knowledge. “A self-controlled person possessed of firm 
devotion to God is superior to a person, who is well-versed in 
eighteen branches of learning.” A devotee is superior to a wise 
person. The knowledge of the Vedas and the other scriptures 
is useless without devotion. 


The cult of knowledge can bring about gradual release and 
embodied release. But mere kdowledge does not produce devo- 
tion to Him. Even works offered to God are superior to the cult 
of knowledge, because they produce intrinsic devotion to Him. 
Hence direct and intrinsic devotion is by far better than the 
cult of knowledge. Works offered to God are not direct and 
intrinsic devotion. It will be discussed later. ( BHS., 27; 1010, 
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28; Bhag., ii, 2,33. ) Knowledge, works, austerities, meditation, 
etc., are the various means to liberation. But there is no better 
and easier means to it than the cult of devotion. 


“The knowledge of the self, the knowledge of the works 
enjoined by the Vedas, the science of reasoning, polity, and the 
knowledge of the various vocations for earning one’s livelihood 
become fruitful, if they are conducive to the offering of the self 
( 4tmarpana ) to God, Who is our true well-wisher and benefac- 
tor. Otherise, they are fruitless.” “Thousands of means have 
or enjoined for the destruction of nescience. But devotion to 
od has been said to be the best means.” It alone can produce 
the immediate experience of God, and incidentally destroys 
the unconscious dispositions of actions in the form of merits and 
demerits. Actions are actuated dy sattva, rajas and tamas. 
Merits and demerits are their seeds or potencies. They are 
embedded in the mind ( buddhi ) which isa subtle product of 
prakrti. But devotion isa mode of God’s essential power of 
bliss. It isnot a mental mode. It is infused into the mind ofa 
devotee by God through His grace. Hence devotion alone 
can destroy nescience and merits and demerits, and produce the 
immediate experience of God. Hence devotion is superior to 
knowledge. ( BHS., 56; Bhag., vii, 6,26; vii, 7,29. ) 


Knowledge is included in devotion. It is acquired incidental- 
ly in the culture of devotion. No independent effort is necessary 
for the acquisition of knowledge. Many yogins could not acqu- 
ire the higher knowledge by meditation in the past. But they 
offered their nonvoluntary and voluntary actions to God, acqui- 
red interest in hearing His names, qualities and actions, attained 
to His proximity in mind, and acquired the knowledge of their 
finite selves, and of the nature of God, and affinity with Him in 
intrinsic spiritual nature. ( BHS., 96; Bhag., X, 14,5; BG., X, 
11.) “God, through His grace, destroys the nescience of His 
devotees by the dazzling light of His knowledge’. Hence 
higher knowledge is incidentally produced by devotion. In 
fact, all values are acquired by devotion, Even those, who 
acquire the knowledge of Brahman through the cult of 
knowledge, acquire the immeditae experience of God by 
the culture of devotion. Sanaka and others belong to this class. 
( BHS., 98. ) “Sanat Kumara instructed Prthu to worship God 
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with knowledge and meditation. Prthu worshipped God with 
faith as instructed, and acquired undivided devotion to Him”, 
Rudra said, ‘O king’s sons ! worship God repeatedly fixing your 
minds on Him as the Supreme Self existing in your finite selves 
and in all other creatures, performing your specific duties, utter- 
ing His names, chanting them, and meditating on Him with 
undivided mind.” The mind should not think of any other 
object, and the vocal organs should not utter any other words. 
Thus knowledge and meditation are inculcated as subsidiary to 
devotion. ( BHS., 49-50. ) 


“Listening to the Vedas, performance of penances, skill 
in debate, the power of the inteilect to master the different 
branches of learning, the acuteness of the sense-organs, 
meditation, discrimination of self and not-self, asceticism, the 
study of the scriptures, the observance of vows and the like 
are absolutely useless if they are performed without wor- 
shipping God, Who gives Himself to a desileless deovtee. 
God is the highest good. He is the uttimate end of all kinds 
of spiritual disciplines. He isthe dearest Supreme self, Inner 
Controller of all creatures, Who gives Himself ( 4tmada ) 
to those who love Him whole-heartedly.” ( BHS., 51; Bhag., 
iv, 31, 11-13.) ( Cp. “To those who give themselves ( to 
God) He gives Himself and His love’? YO., p. 7. “To the soul 
that wholly gives itself to Him, God also gives Himself altoge- 
ther.” S. ४., 73. ) God is the dearest because all other objects 
and beings are dear to us for the sake of Him. He is the culmi- 
nation of all our goods. He gives Himself to His unconditioned 
devotees because He mansfests His essential nature to them by 
destroying their nescience. He is the dearest to them because 
He is of the nature of suprem bliss. ( BHS, 51. ) 

“The Vedas are the revelation of the glory of God. The 
eternal Vedic wisdom is experienced in the heart by the grace 
of God when He is worshipped with devotion.” “God awakens 
the eternal Vedic wisdom embedded in the heart of man when 
He is worshipped with devotion.” Itis innate in the human 
heart, and awakened by God through His grace. It is revealed 
in the Vedas and known by the study of them. It is awakened 
by the worship of God with devotion which purifies the heart. 
God gives a devotee the experience of Him as Brahman, Para- 
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matman and Bhagavat—the Absolute, the Supreme Self and God. 
He reveals Himself to a devotee whose heart is purified by devo- 
tion. ( BHS., 42-43; Bhag., viii, 24, 38; iii, 5, 4. ) (Cp. MLY., 
78.) “Hearing of God’s qualities and actions increases devo- 
tion. Devotion purifies the mind. Purification of mind pro- 
duces dispassion, Dispassion produces higher knowledge 
( bodha ) or immediate experience of God.” ( BHS., 44; Bhag., 
iii, 5,45.) Devotion mixed with knowledge, yoga and works 
is enjoined in order to direct the aspirants to the cult of pure 
devotion unmixed with them. ( BHS., 58. ) It may be objected 
that there isno room for devotion in acquiring the experience 
of Brahman, because knowledge ( vidya) destroys nescience 
( avidya ) and brings about the experience of Brahman. The 
Sruti says, “The knower of Brahman attains to the Supreme 
Reality.” “On knowing Brahman one attains to immortality.” 
Jiva replies, that knowledge is the incidental fruit of devotion, 
that hearing, chanting and remembering God’s names, qualities 
and actions, which are the acts of devotion, gradually purify 
the mind, and that the knowledge mentioned in the Sruti is not 
distinct from devotion. The more the mind is purified, the 
more nescience is destoyed, the more the knowledge of God 
dawns upon the mind. Thus knowledge is an attendant fruit 
of devotion. ( BHS., 80; Bhag., xi, 14, 26. ) 


“The knowledge of kaivalya is prompted by sattva; 
doubtful knowlege is prompted by rajas; natural or empirical 
knowledge is prompted by tamas; the knowledge of God 
is not prompted by any guna of maya or prakrti.” Jiva 
regards the indeterminate knowledge of the infants and mute 
persons as natural knowledge prompted by tamas, the knowlege 
of bodies and the like as doubtful knowledge prompted 
by rajas, the knowledge of the indeterminate Brahman as 
non-different from the pure finite self as prompted by sattva, 
and the knowledge of God generated by pure, undivided, desire- 
less devotion as not prompted by ary guna. Jiva observes, 
that the knowledge of the finite relf is not uneonditioned, 
because it depends upon the knowledge of Brahman, that the 
pure, finite self is first manifested in the mind in which sattva 
predominates, that then the pure infinite consciousness of Brah- 
man is experienced as non-different from the finite self, and that 
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the knowledge of Brahman being due to the predominance of 
sattva in the mind, it is prompted by sattva. The Bhagavad 
Gita says, “Knowledge arises from sattva.” The Bhagavata says, 
“The gods, who are possessed of pure sattva, and the sages, who 
are of pure minds, seldom acquire devotion to God.” ( BHS., 
134; Bhag., xi, 25, 24; BG., xiv, 17.) “The released persons 
and those who acquire supernatural powers of yoga seldom 
acquire tranquillity and firm devotion to God.” They cannot 
acquire devotion even though they abound in sattva of mird. 
“How could Vrtra, who was vicious and who abounded in rajas 
and tamas of mind, acquire firm devotion to God ?”? Only the 
company of God’s devotees, who are the objects of His grace, 
can generate devotion to Him. Hence the knowledge of Brahman 
as non-different from the finite self cannot be said to be devoid 
of the gunas, but the knowledge of ,God generated by devotion 
is devoid of them. Hence one should shake off all attachment 
to sattva, rajas and tamas which produce discursive knowledge 
( jfiana ) and higher knowledge ( vijfiana ), and worship God 
with devotion. ( BHS., 134; Bhag., vi, 14, 1-2 & 5, vii, 5, 32; 
i, 18, 13; xi, 25, 33.) Devotion is higher than knowledge. The 
knowledge of Brahman without devotion to God is not con- 
ducive to the highest good. ( Bhag., i, 5, 12, 11, 4, 16; vii, 7, 52 
& 55. Cp. CCA., ii, ch. 22. ) 


Devotion and Destre 


There are four classes of devotees : ( 1) distressed, ( 2 ) inqui- 
sitive, (3) desirous of worldly objects of pleasure, and (4) wise. 
The distressed pray to God for deliverance from distress. They 

are the lowest devotees. Those who pray to Ged for worldly 
objects of enjoyment are superior to the distressed devotees. 
Those who pray to God in order to acquire the knowledge of His 
nature are superior to those who are desirous of empirical ends. 
The wise devotees, who cherish undivided devotion to God, and 
who are always united with Him, are superior to those who seek 
for worldly objects. ( BG., vii,16-17,19. ) But wise devotees take 
refuge with God after many births,and realize that He is “‘all’’-the 
be-all-and-end-all of life, pervading the universe. Devotion 
which is prompted by desire for empirical ends is inferior to 
devotion which is prompted by desire for liberation, since 
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liberation is superior to empirical ends. Devotion which secks 
for love for God alone is superior to devotion prompted by desire 
for liberation. Singleminded, undivided, unswerving, desireless 
devotion to God as the etetnal Beloved is the highest devotion. 
The nature of God can be known and entered into by such 
undivided, desireless devotion. God Himself provides a single- 
minded devotee with his daily food and other necessities. ( BG., 
ix, 22; xi, 54; xiii,10. ) God gives Himself to those devotees, 
who give themselves entirely to Him, and who love him uncon- 
ditionally without any desire. “He is the supreme good, the Self 
of all, the dearest of all, the giver of Himself.” (Bhag., iv, 31,13.) 


“A devotee should worship God with intense devotion, either 
without desire, or with all desires, or with desire for liberation. 
He acquires unshaking love for Him in the company of His 
great devotees, and realizes the supreme good on earth.” “A per- 
son who has taken refuge with God acquires wealth, happiness, 
virtue and liberation, the four values of life, even without adopt- 
ing the means for acquiring them.” When God is pleased with 
a devotee, nothing remains unattainable to him.” Devotion 
brings about the fulfilment of all desires. “God fulfils the desires 
of those who worship Him with devotion for the acquisition of 
the objects of some desires. But although they acquire these 
objects, yet they worship Him again for the acquistion of some 
other objects of desire. So God cannot be said to be the giver 
of the supreme good to them. But He gives those devotees, who 
worship Him with unconditioned devotion without desire for 
any empirical ends, His blessed feet, which destroy all other 
desires,” because He is extremely compassionate. ( Bhag., v, 
19,27; VP., MBH.; Bhag., ii, 2,10, G. P. BHS., 98; ii, 234, 12. ) 
“He being meditated on by a devotee gives him even what is 
unattainable and incomprehensible to the mind, although he 
does not beg God for it.” God gives the higherst good, viz., 
God-realization, to a devotee who worships Him with uncondi- 
tioned, desireless devotion. God-realization destroys nescience 
( avidya ), egoism, or false identification of the finite self with 
the mind-body-complex. Nescience is the cause of desire for 
empirical ends ( kama ). When nescience is destroyed, all desir- 
es for worldly objects are exterminated. Hence desireless devo- 
tion is the supreme religion, which craves for nothing but the 
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blessed feet of God, Who is the grantor of all goods including 
heaven and liberation. ‘Desire for God in those whose minds 
are fixed on Him without wavering is not an empirical desire 
for objects of pleasure, because it does not produce any merit 


or demerit, which brings about enjoyment, suffering and bon- 
dage. “God resides in the heart of a devotee, and destroys all his 
desires.” ( Bhag., x, 22, 26; i, 2, 6; ii, 3, 10-11; iv, 24, 54-55; v, 
5, 25; viii, 3, 19-20; x, 51, 56; x, 60, 50; xi, 14, 12 & 17; xi, 21, 29.) 

«When God is seen or experienced, the knot of the heart, viz., 
nescience, is cut asunder, and dispositions of actions or merits 
and demerits are destroyed.” ( Bhag., xi, 21, 30. ) God is desire- 
less, and so makes His devotees desireless, although the worship 
of Him with desireless devotion is the root of all kinds of fulfil- 
ment ( siddhi ). ( Bhag., x, 81, 19. ) “A desireless devotee, or an 
aspirant desirous of all covetable objects, or a seeker for libera- 
tion, who is of noble dispositon, worships God, the Supreme 
Person, with intense devotion.” God is unconditioned by time, 
space and causality. All desires are fulfilled by devotion in any 
form. Devotion destroys all hindrances. “The worship of God 
in one’s house is recollection of Him, a festival of Him is one’s 
festival, and offering one’s food to Him is gift. The fruit of these 
acts of devotion is not attainable even by Indra.” The worship 
of God can never be fruitless, ifit is performed by those whose 
minds are firmly fixed on Him.” Or, intense devotion means 
pure desireless devotion. If a devotee worships God with intense 
devotion for the fulfilment of any desire for an object, his devo- 
tion becomes desireless and pure in course of time. Even the 
intense devotion of a devotee, who worships God in order to 
fulfil all kinds of desires, becomes desireless and pure in course 
of time. The intense devotion of a devotee, who worships God 
for the fulfilment of his desire for liberation, becomes desireless 
and pure in course of time. ( BHS., 31; Bhag., ii, 3, 10; iii, 21, 
24. Cp. CCA., ii, 22. ) 

Devotion and Works 

Daily obligatory duties (nitya karma ) and occasional duties. 
( naimittika karma ) should be performed by all. Thus there is 
overlapping of works with knowledge and devotion. How, then, 
can there be the culture of pure knowledge and pure devotion ? 
“Daily obligatory duties and occasional duties ought to be per- 
formed until dispassion for works is acquired or until faith in 
hearing and chanting God’s names, etc., is acquired.” «These: 
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duties are prescribed by the Sruti and the Smrti, which are the 
commands of God. A person who does not perform his daily 
obligatory duties and occasional duties, and who thus transgres- 
ses the commands of God, are haters of Him and not His devo- 
tees.” But the Bhāgavata inculcates the performance of duties 
until dispassioa o- faithis generared. ( BHS., 173.) If these 
duties are performed by a person who has acquired dispassion 
ov faith, he transgresses another command of God. These two 
commands can be reconciled by holding, that these duties should 
be performed until dispassion or faith is acquired, and that they 
should not be performed when either dispassion or faith is 
acquired. “The person who gives up his common and specific 
duties and worships God with devotion is the best devotee.” 
( Bhag., xi, 20, 9; xi, 11, 32; BHS., 173.) Jiva observes, that 
owing to the firmness of his devotion a devotee stops performing 
his duties, and that he has acquired fitness for renouncing them. 
“The person, who has renounced his duties and taken refuge with 
God with ali his heart, is no: indebted to the gods, the sages, 
the creatures, the relatives, and the ancestors.” He need not 
perform his duties to them, since he has transcended them by 
his firmness of devotion. Generally all persons should discharge 
their debts to the gods by performing sacrifices, to the sages by 
studying the scriptures, to the creatures by feeding some of 
them, to the relatives by helping the poo: ones, and to the dep- 
arted souls of their ancestors by begetting sons, who may offer 
them articles of food on appointed days. But a person, who has 
taken refuge with God, is not their servant but a servant of God, 
and not under moral obligation to perform their duties to them. 
‘When a person worships God with firm devotion, he dispenses 
with all works.” ( BHS., 173; Bhag., xi, 5, 41; GP. 235, 20. ) 
He should renounce all prudential duties ( kamya karma ) and 
common and specific duties relating to his caste and stage in life. 

“Those who constantly think of God need not utter His 
names repeatedly, nor worship Him, nor meditate on Him, nor 
observe any definite rule.” ‘Always fix thy mind on God always 
be devoted to Him, always worship Him mentally, always 
bow to Him.” “A devotee speaks of God alone, and of nothing 
else.” These texts inculcate undivided and unconditioned devo- 
tion to God, independent of knowledge and works. If a devotee 
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practises meditation, or performs any other action, he performs 
itas an act of devotion along with uttering God’s names or 
remembering Him. Such an action should be regarded as an 
act of pure devotion, because he experiences God in every- 
thing. ( BHS., 173; GT., 33, 57; BG., 1x, 34; VP., 1, 17, 44. ) 
An accessory act along with an act of devotion should be 
regarded as an act of pure devotion. “Those who perform 
prescribed works cannot attain to the status whichis attained 
by those who utter God’s names repeatedly abandoning all 
prescribed works.” Hence those who have faith are eligible 
for undivided and unconditioned devotion, and not for works 
according to another view. ( BHS., 173; PP. ) 


A devotees, who has acquired faith in the scriptures and God, 
takes refuge with Him,and abandons common and specific duties. 
His faith in and taking refuge with God have the same end. 
They are the causes of his renunciation of all works. He who 
does not take refuge with God is tortured by fear. But he who 
takes refuge with God is free of fear. So taking refuge with God 
is a sign of faith. Ifthe acts of devotion are obstructed, a devo- 
tee should not repent of his renunciation of works. ( BHS. , 173. ) 


The Vedic injunctions about works are intended for the 
unenlightend persons 07 their freedom from works, even as 
children are tempted to take distasteful medicines by promising 
them sweetmeats with a view to curing them of their diseases 
and then making them abandon both medicines and sweet- 
meats. Those ignorant and incontinent persons, who do not per- 
form the enjoined works, encounter death after death owing to 
their vicious acts and demerits. Those, who perform the enjoin- 
ed works without any desire for their fruits, and offer them to 
God, acquire the higher knowledge in the form of actionless- 
ness ( naiskarmya ). The works are enjoined in order to produce 
interest in the right works. Ifa person desires to destroy egoism 
due to nescience ( avidya ) quickly, he should worship God 
according to the methods perscribed by the Vaisnava Tantras. 
Egoism is the sense of “I” and “mine”. It is the false identifica- 
tion of the pure finite self with the impure mind-body-complex. 
Jiva observes that all enjoined works should be done for the 
sake of God and offered to Him. They should not be done 
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with a sense of “I”. God is the impeller of our actions; He induces 
us to perform our duties for our good. So we should offer them 
to Him, because we perform them for His pleasure. Our works 
bear their fruits by the grace of God. They cannot do so with- 
out His will and favour. The forbidden works should not ‘be 
performed. The enjoined works performed without egoism 
and desire for their fruits and offered to God produce action- 
lessness, because they do not produce their potencies ( karma ) 
in the form of merits, and because they do not lead to the attain- 
ment of heaven. Actionlessness is the higher knowledge of the 
essential nature of God and the finite self. ( BHS., 62.; Bhag., 
x, 3, 44-47. ) 


It may be objected, that if the enjoined works are performed, 
there must be attachment to them, that they must bear 
fruits in the form of merits, and that works can never lead to 
actionlessness. Jiva replies, that they should be performed 
Without attachment to, and desire for, their fruits, that they 
should be done for the sake of God, and not for the sake of 
any other fruits, and without the sense that “I” am the agent 
ofactions. Then they will not produce any merits, which may 
lead to heavenly happiness, which is perishable. ( BHS., 62. ) 
It may be objected, that the Vedas speak of the fruits of 
works enjoined by them, and that, consequently, they must bear 
fruits. Jiva replies that the Vedas speak of the fruits of the 
enjoined works in order to create interest in them in the 
ignorant persons, who are disinclined to perform them. The 
Sruti, says, “He who departs from the world without knowing 
the imperishable Brahman is pitiable.” He who dies without 
knowing Him and with desire for sentient pleasure is an object 
of pity. The Sruti says, “The Brahmanas desire to know Brah- 
man by practising celibacy or sex-control.” These texts are 
intended to convey that works are the means of acquiring 
higher knowledge and power of performing disinterested works. 
The text “One who desires heaven should perform a sacrifice” 
means that the sacrifice leads to heaven, if it is performed with 
the desire for attaining to heaven. But if it is performed without 
such a desire, it: leads to higher knowledge, and not to heavenly 
happiness. If the desireless performance of the enjoined works 
produces higher knowledge in the form of actionlessness, the 
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offering of these to God, a forteriori produce higher knowledge 
through His grace. ( BHS. , 62.) But desireless works offered 
to God produce actionlessness and knowledge of God and self 
after a great lapse of time. Butifa person desires to destroy 
his false egoism quickly and know the spiritual nature of his 
self, he should abandon all works and worship God according 
to the prescribed method. “One who worships God as imma- 
nent in his finite self as its Inner Controller is released soon.” 
“Those, who do not worship God, their creator, or who des- 
pise Him, are born in lower species after death.” Those, who 
perform the enjoined works and offer sacrifices to gods, do not 
encounter obstacles. But those, who perform the enjoined 
works for the sake of God without any desire for fruits, encoun- 
ter many obstacles. But they triumph over them by the grace 
of God, and are released from bondage. ( BHS., 63-64; Bhag., 
xi, 3, 55; xi, 5, 2-3; xi, 4, 10. ) 


Works are prompted by sattva, rajas and tamas. They are 
the primordial psychic impulses. “All works offered to God, and 
all desireless specific works are prompted by sattva. All works 
prompted by the desire for their fruits are actuated by rajas. 
All acts of cruelty are prompted by tamas.” Sattva is purity. 
Rajas is energy. Tamas is impurity. In the initial stage all 
common and specific desireless works are offered to God in the 
cult of devotion. They are prompted by mental purity 
( sattva ). But pure devotion is devoid of all gunas of prakrti, 
and transcends mental purity. 


Prudential works ( kamya karma) for the realization of 
empirical ends are always conducive to evil; and disinterested 
works ( ni§kama karma ) are not conducive to the highest good, 
if they are not offered to God. Ifthe works are not offered to 
‘God, they are directed to the external world, and consequently 
cannot purify the mind. ( BHS., 22; Bhag., i, 5, 12.) Works 
which do not generate devotion are useless. Devotion to God 
alone should be cultivated disregarding the performance of 
-one’s specific works and daily obligatory duties and occasional 
duties. ( BHS., 23; Bhag.,i,5,17.) If an aspirant refrains 
from performing his specific duties and worships God with devo- 
tion, he has no cause for fearif he experiences God therby. He 
does not fall even if he dies before he achieves the fulfilment 
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( siddhi ), because a devotee is not eligible for works, and 
because for that reason he does not encounter evil by abstaining 
from his specific duties. Even after death his disposition of 
devotion persists, which prompts him to resume the worship of 
God with devotion after rebirth and acquire the experience of 
God. But generally an aspirant should perform his daily obli- 
gatory duties, occasional duties, and specific duties until he 
acquires devotion to God. When he acquires it, he should 
worship God. with devotion and remember Him. ( BHS., 27; 
Bhag., ii, 2, 14. ). When works are offered to God, they gene- 
rate devotion. ( Cp. BRS., i, 1, 1. CCA., ii, ch. 8. ) 


CHAPTER IV 
Devoiion, Yoga and Sins 
Devotion and Concentration of Mind ( Yoga ) 


It may be objected that the mind can be restrained, intro- 
verted and rendered free of restless acts and modes by concen- 
tration, meditation and trance, that consequently devotion is 
mediated, facilitated and assisted by the practice of yoga, and 
that devotion is not pure and unalloyed. Jiva replies that 
when devotional acts like hearing and chantng God’s names, 
qualities and actions are performed, the mind is attached to 
and delights in them alone. Thus devotion itself fixes the mind 
on God, the supreme end of life and the object of love, and 
withdraws it from all other objects of pleasure, and thus makes 
it quiet, restrained, and focussed. Devotion does not require 
the practice of yoga asa prerequisite for the acts of devotion. 
( BHS., 61; Bhag., xi, 2, 39.) “One should hear and chant 
God’s names and actions without attachment to worldly 
objects.” Acts of devotion produce attachment to God, which 
naturally focuses the mind on Him and withdraws it from 
all worldly objects. Thus devotion by itself restrains the mind, 
and doesnot require the previous practice of yoga, and its 
independence and purity are not compromised. i 

“Intense devotion fixes the mind on God without oscillation. 
The steady and quiet mind is conducive to the attainment of 
the highest good.” The experience of God is the highest good. 
When the mind is tranquil and quiet, it can experience Him 
easily. And the mind can be freed from restlessness and inces- 
sant activity by devotional acts of hearing and chanting God’s 
names, qualities and actions easily. The quientness and focus- 
sing of mind can easily be generated by devotion to God. 
( BHS., 47; Bhag., iii, 25, 44.) “The yogins quieten their 
restless minds, arrest the mental modes, and concentrate their 
minds on their selves, detach them completely from prakrti and 
its modes—the mind-body-complex, concentrate their selves on 
God, and finally experience Him. They have to undergo 
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immense labour and experience pain in this arduous process of 
yoga. But the devotees do not undergo any labour and expe- 
rience any pain in worshipping God with devotion.” ( BHS., 
44; Bhag., iii, 5, 46. ) 

Eightfold yoga consisting of restraints ( yama ), moral obser- 
vances ( niyama ), posture ( Asana), breath-control ( prana- 
yama ), withdrawal of the sense-organs from their objects ( pra- 
tyahara ), fixation of mind on parts of the body ( dharana ), 
meditation ( dhyana ), and trance ( samadhi ) is a manifesta- 
tion of a part of the bliss of God, and a way of realizing Him. 
Concentration of mind is its effect. The knowledge of Brahman 
is the effect of mental concentration. The knowledge of Brah- 
man is the revelation of the general nature of God devoid of 
His particular forms and qualities, like the radiance of His 
spiritual body. The revelation of Brahman also depends upon 
God, because the former is an incomplete manifestation of the 
latter. Yoga produces the experience of Brahman while devo- 
tion generates the experience of God. Hence devotion is 
superior to yoga. ( BHS., 42. ) 

It should be borne in mind that Patafijali’s yoga leads to 
the attainment of isolation of the finite self ( kaivalya ) from 
the mind-body-complex, which is a modification of prakrti. 
Meditation on God is one of the methods of attaining to the 
experience of the pure finite self asa spirit absotutely different 
from the mind-body.complex. But it is not indispensable. 
The experience of God is not the end or result of the yoga pres- 
cribed by Patafijali. But in the cult of devotion the experience of 
God is regarded as release, and unconditioned love for Him is 
regarded as the highest good; both are effectuated by devotion 
independently of yoga and other subsidiary means; the experi- 
ence of the pure finite self also as absolutely distinctt from the 
mind-body-complex is the effect of devotion. Yoga is useless 
without devotion, ( YS., ii, 29 & 45; iii, 49-50 & 55. ) Breath- 
control, meditation, discrimination of self and not-self, etc., 
are useless, because they are devoid of prayer to God with 
devotion. They lead to the experience of the pure finite self. 
But God is the dearest Supreme Self of the finite self and ought 
to be worshipped with devotion. “The mind should be focus- 
sed on God. Ifa person cannot fix his mind on Him without 
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flickering, he should offer all his works to Him without attach- 
ment to their fruits.” Offering of works to God is called attri- 
buted devotion. ‘Whatever is achieved by yoga is easily 
achieved by devotion, viz., release.” ‘Yoga cannot subject 
‘God’s will to a yogin, but supreme devotion can do so.” 
Undivided devotion can compel God to grant a devotee the 
experience of Him, ‘‘Pariksit asked Sukadeva, a great yogin, 
what was the way of achieving the highest fulfilment ( sam- 
siddhi ), what was to be done by all means by a dying person.” 
Sukadeva said, “O king ! fix your mind on God with all your 
heart. A dying person fixing his mind on Him achieves the 
highest good after death. God, the Supreme Lord, being 
intensely meditated on by dying persons, certainly gives them 
community of nature with Him.” “Restraints ( sarhyama ), 
study of the scriptures ( svadhyaya ), muttering the mystic 
sound Om (japa ), etc., generate devotion to God.” These 
-are included in eightfold yoga. Thus yoga is a means to devo- 
tion. ‘The mirids of those, who are not devotees, but who 
practise yoga, are not purged of the unconscious dispositions 
of actions ( vāsanā ) by breath-control and the like; they are 
-sometimes found to be attached to worldly objects of enjoy- 
ment.” ‘The mind ofa person vitiated by lust and greed is 
‘not as stilled by restraints and other processes of yoga as it is 
tranquillized by the worship of God.” ( BHS., 51, 59, 71, 78, 
84, 86, 95 & 103; Bhag., iv, 31, 12-13; xi, 11, 22; xi, 20, 32-33; 
xi, 14, 20;i, 6, 36; i, 19, 37; x,51, 61; xii, 3,49-50.) The 
practice of yoga produces supernatural powers ( yogasiddhi ), 
which are hindrances to the attainment of release ( kaivalya ) 
"Often a yogin practises yoga to acquire these occult powers 
-and utilizes them for his self-interest, and thus swerves from 
the path to the goal. “But a devotee who has dedicated his 
self to God does not desire anything but Him; he does not care 
for the supernatural powers of yoga and release.” The 
-Bhagavata sometimes enjoins the practice of yoga as subsidiary 
to the culture of devotion. “The performance of one’s specific 
duties, the discrimination of self and not-self ( sarhkhya ), the 
practice of yoga, and the recollection or constant thought of 
“God are the supreme good of human life.” The yoga is des- 
-cribed here as preparatory to devotion. “The influence of 
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of prakrti on the finite self, which entangles it in bondage, is 
gradually destroyed by the practice of yoga with austerities 
and by intense concentration of mind on God and absorption 
in Him.” In the cult of devotion yoga consists in concentra- 
tion of the mind on God, meditation on Him, and absorption 
in Him—which is subsidiary to devotion. The concentration 
of mind on any other object than God is not prescribed, “Devo- 
tion cannot be acquired by the mere practice of yoga without 
relation to God.” ‘Chanting God’s names by the yogins isa 
means to the highest good.” “In this iron age yoga cannot 
be completed in all its details even by the adepts. So chanting 
God’s names is the best penance.” ‘‘What was accomplished 
by meditation on God in the golden age is achieved by chan- 
ting God’s names inthe iron age.” “The yogins engaged 
in meditation on God witha focussed mind cannot please Him 
so much asthe devotees engaged in chanting His names and 
performing other acts of devotion, which include the yoga of 
the yogins.” The yoga here means absorption of the mind in 
God. Adevotee should meditateon God as residing in His 
spiritual abode. A yogin meditates on Him ‘in the heart-lotus. 
Worship is pre-eminently mental. It is said, “God should be 
worshipped in beautiful Vindavana.” ( BHS., 285 & 295; Ibid, 
132, 226, 242, 265, 269, 270 & 279; Bhag., xi, 14, 14; ii, 1, 6; iii, 
27, 22-23; xi, 12, 9; 1, 1, 11; xii, 3, 52; VP.; BVP.; SKP.; Bhag., 
xi, 11, 44.) 


Krsna said to Uddhava, “I am the good that is achieved by 
yoga.” “God is the embodiment of yoga.” ‘‘Heis the Lord of 
yoga.” “A yogin is superior to the ascetics, the wise and the 
performers of specific duties. But a faithful devotee who is 
united with God with a mind absorbed in Him is superior to 
all yogins.” ‘The practice of yoga including restraints and 
observances cannot subject God’s will to grant the fulfilment to 
an aspirant as the company of His devotees does.” (BHS., 334, 
110-11, 138-39; Bhag., xi, 29, 33; xi, 12, 1-2; v, 15, 45; BG., 
vi, 46-47) Uddhava said to Krsna, “The practice of yoga by 
those whose minds are not controlled is extremely difficult. 
Please tell me the method by which a person can easily accom- 
plish the fulfilment. Very often the yogins fixing their minds 
on God are dejected because of their failure to do so effectively’ 
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and because of affliction due to efforts to control their restless 
minds. The wise persons joyfully resort to God’s blessed feet, 
and are not influenced by yoga and specific duties and ovewhel- 
med by His maya. O Lord ! Friend ofall ! itis not at all a matter 
of wonder that you make those your very own servants, who 
give up all other supports and take refuge with you alone. You 
are the dearest to all creatures, and the grantor of all goods to 
your protégés. Who will forsake you in order to overcome bon- 
dage or to achieve exaltation, and adopt any other means? You 
reveal your essential nature as the object of meditation in the 
hearts of your devotees and as Guru in the external world by 
destroying their impurities through your grace.” (BHS., 325- 
29; Bhag., xi, 29, 1-6.) Thus devotion is superior to yoga. 


Devotion and Non-injury (ahimsa) 


The worship of God with the performance of one’s specific 
duties does not bear fruit, ifit is not attended with compassion 
for all creatures. “One should regard all other creatures as 
equal to oneself. One,who treats others as unequal to oneself 
is never released from bondage to birth and death.” (BHS., 106; 
Bhag., iii, 29, 26.) “Every person should worship God residing 
in all creatures as their Supreme Self and Inner Controller, 
treat them as equal, cherish friendship for them all, help them 
with gifts, and show respect to them.” “Unprotected animals 
are specially the temples of God. They should be treated as 
equal to oneself.” But though all creatures are equal, there 
are degrees of excellence among them, and respect in different 
degrees should be shown to them accordingly. “A devotee 
should bow to all creatures with respect because God dwells in 
their hearts as their Inner Controller. The finite souls are sparks 
of God.” (Bhag,, iii, 29, 34; iii, 29, 26-33; BHS., 106.) 

The novices in the cult of devotion show regard to all crea- 
tures. The devotees endowed with firm faith naturally show 
respect to them, because they regard all creatures as manifesta- 
tions of God’s glory. The devotees who cultivate pure love 
for God naturally entertain love for His creatures owing to 
the recollection of His tender compassion and love for them. 
“Those who have devotion to God cannot be cruel to His 
Creatures; they are naturally endowed with non-injury 
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and other like qualities.’ Those who have acquired ardent 
love for God naturally refrain from doing injury to His 
creatures. (BHS., 106.) ‘Those who are attached to non-injury 
as their specific duty become calm and unruffled, suddenly give 
up attachment to their bodies, and attain to the status of a 
Paramahamsa, which is attained at the last stage of spiritual 
discipline.” They become completely self-realized persons 
(paramasiddha), ‘‘who experience God in all creatures.” Non- 
injury to animals, good will and friendship for them should be 
cultivated as part of the worship of God. But these virtues 
should not take the place of the worship of God. Mere altruism 
and humanism do not constitute religion. God alone should be 
worshipped with undivided devotion. A devotee should not 
cherish love or hatred for others. Intense love for God should 
replace intense love or intense hatred for others. Hence the 
view that kindness to animals itself is devotion to God, and that 
the worship of Godis not necessary is rejected. A devotee 
should not disregard any creature but should have tender 
regard for every creature. He should worship God every day by 
abstaining from injury to animals according to the Pañcarātra, 
and offer Him tulasi leaves, flowers and fruits. Plucking them 
entails suffering of plants. But this slight injury to them is per- 
mitted in the cult of devotion. ( BHS., 106; Bhag., xi, 2, 45. 
Cp., CCA., ii, ch. 22.) ; 


Devotion and Sins 


The Sastras forbid the commission of sins. “God is pleased 
with the person who does not commit adultery, theft and crue- 
lty? A person must not commit sins before he offers his 
works to God. A person who performs actions without desires 
for empirical ends (niskama karma) must not perform pruden- 
tial duties (kamya karma) and commit prohibitted actions 
(nisiddha karma) or sins. ‘God is worshipped by right actions. 
He whofcommits immoral actions is not a devotee of God.” 
Sinful acts are absolutely forbidded in the cult of devotion. 
(BHS., 172.) Desire to commit a sin also is sinful. 


“Devotion to God quickly destroys the impurities of mind of 
those who worship Him with attachment to Him. It increases 
their desire to worship Him more and more.” “When a person 
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does not desire to commit sins, and when he desires to perform 
right actions, God resides in his heart.” ‘If a person who 
worships God happens to commit a slightly sinful act. through 
inadvertence, God residing in his heart destroys the sin.” Those 
who have acquired devotion are not by their nature inclined to 
commit sins. ‘*Those who are disposed to commit sins in the 
hope of purifying themselves by uttering God’s names repeat- 
edly, cannot be purified even by the god of death by inflicting 
severe punishments on them.” They can never be purified of 
their sins. Desire to commit sins in the hope of being purified 
by the power of devotion is a sin. Desire is incipient action, 
since it is a cause of action. (BHS., 172; Bhag., iv, 21, 31; xi, 5, 42; 
VD.) “Even if a person of vile conduct worships God with un- 
divided devotion, he should be considered as a saint, because he 
is firmly resolved on the cult of devotion.” This text does not 
approve of the vile conduct of a person, but shows that we 
should not disregard such a person, since ‘the quickly becomes. 
virtuous.” It indicates that his worship of God with undivided 
devotion destroys his sins, and that he realizes the good. (BHS..,. 
172; BG., ix, 30-31. CCA., ii, 22, 80-81.) 

A devotee should not perform other duties in order to atone 
for his sins, since he who has taken refuge with God has no desire 
to commit sins. Even if he happens to commit a petty lapse 
through inadvertence, he atones for it by constant recollection 
of God.. (BHS., 173.) “God residing in his heart destroys the 
impurities of mind of His devotee due to his lapses through 
inadvertence, who worships God with undivided devotion.’” 
«Abandon all works and take refuge with God. He will purify 
you of all sins. Do not grieve.” (Bhag., xi, 5,42; BG., xviii, 
66.) These textsshow that inthe cult of devotion all works 
should be renounced, and God should be worshipped with undi-. 
vided devotion. A devotee should take refuge with God, reno- 
unce his works completely, and worship God with undivided. 
devotion. God pufifies him of all sins and gives him the supreme 
good. (BHS., 173; Bhag., xi, 14, 19; BHS., 114; Bhag., vi, 1, 
15.) “Devotion to God completely destroys the sins of His devo- 
tees, even as burning fire burns wood into ashes.” “God des- 
troys the sins of the persons with tainted minds if He is remem- 
bered by them.” ‘Some persons who worship God with pure 
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devotion completely destroy their sins, even as the sun com ple- 
teley destroys fog.” (Cp. BC., ii, 2, 23, pp. 181-84. BRS., i, i, 
19. CCA., ii, ch. 17, 22 & 23; i, ch. 3 & 7.) 


Devotion destroys the subile potencies of actions 
and the knot of egoism 


The worship of God with devotion destroys a worshipper’s 
potencies of actions—subconscious and unconscious desires for 
enjoyment, purifies his mind of all impurities, and makes him 
realize his essential nature as a spiritual being. (BHS., 112; 
Bhag., xi, 14, 25.) Austerities, charity, vows, etc, destroy those 
sins for which they. are prescribed as atonements. But the 
impurities of mind and the subtle subconscious and unconscious 
desires are not destroyed by them. They are completely des- 
troyed by the formalistic acts of devotion, e. g., hearing, chan- 
ting and remembering God’s names, etc., and worshipping Him. 
The four kinds of sins of those devotees whose minds are abso- 
lutely devoted to God, viz., those which are not acquired by 
them from the past births, those which exist in their minds in 
the form of seeds, those which have not yet assumed the causal 
state, and those which have assumed the causal state and which 
are about to bear fruits are gradually destroyed. (BHS., 129; 
Bhag., vi, 2, 17.). Those which are not acquired from the past 
births exist in the souls from the beginningless time. 


The highest devotion emerges with the supreme knowledge. 
It produces the knowledge of the nature of the finite self and 
God. It destroys nescience (avidya), which is false identification 
of the spiritual finite self with the mind-body-complex, or 
which is the false sense of “I” and “mine”. When knowledge 
dawns, ignorance vanishes. When a finite self knows that it is 
an eternal part of God and His servant, its false egoism is des- 
troyed, although its true sense of “I”? as an eternal part and 
servant of God is not destroyed. (BHS., 129-30; Bhag., iv, 11, 
30; cp. BRS., i, 1, 25.) 


CHAPTER V 


God and Devotees 
God alone should be worshipped 


“God is the Supreme Self ( Paramatman ) dwelling in the 
finite self as its Inner Controller (antaryamin). He is self-exis- 
tent, infinite Truth, or God. He is dear to the finite self, and 
the supreme value. A person who worships God with devotion, 
realizes his essential nature as a spiritual being, an eternal part 
of God’s jivasakti, realizes God, completely destroys nescience, 
and terminates bondage.” God alone should be worshipped 
with dispassion for the world for the following reasons. (1) God 
exists in a person’s heart as the Supreme Self or the Inner Con- 
troller. (2) He is therefore dear to the person. (3) The worship 
of a dear one is attended with joy. (4) God is the highest Truth 
and not false like the not-self. He is eternally real, whereas the 
world is a non-eternal reality, and, consequently, a lower degree 
of reality. (5) He is infinite, eternal, and endowed with all the 
qualities of being worshipped. He is supremely worthy of 
being worshipped. A person should worship God after know- 
ing His nature definitely and be absorbed in the bliss of the 
experience of Him. The worship of God destroys’ nescience 
which is the cause of bondage to embodied existence. Thus it 
leads to the realization of God. (BHS., 2; Bhag., ii, 2, 6.) 


Nescience (avidya) is the cause of bondage to embodied life. 
It is the ignorance of the essential nature of the finite self asa 
spiritual monad, as an eternal part of God. It is the false iden- 
tification of the finite self with its psychophysical organism 
made of sattva, rajas and tamas of maya or prakrti. It gene- 
rates false egoism—the sense of “I” and “mine”. When false. 
egoism is destroyed, unconditonal devotion to God is acquired. 
Such devotion leads to the realization of God and release from 
bondage. Hence release is said to be unconditional devotion 
to God. (BHS., 6.) 


“All the Vedas deal with Narayana or God. . Other gods 
are parts or aspects of God. All sacrifices are offered to God, 
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Meditation ( yoga ) should be on God alone. Austerities should 
be performed for the sake of God alone. Knowledge of God 
alone should be sought for. God alone is our supreme destiny.” 
( Cp. Aurobindo : “Gods, These are Powers that stand above 
the world and transmit the divine workings.” MLY., p. 129. ) 
God is the supreme object of prayer and worship. Sacrifices, 
penances, knowledge, and meditation—all should. be directed 
towards God. He is the supreme object of all acts of worship. 
“God is full of the Vedas and the root of morality and religion.’ 
( BHS. 58; Bhag. vii, 11, 7; BHS., 42 & 59; Bhag., ii, 5, 25; i, 1, 
2; xi, 2, 30 & 33.) “The worship of God without any desire 
for fruits is the supreme religion. It can bring on the achieve- 
ment of what is truly real and destructive of three kinds of 
suffering— physical, mental and supernatural.” 


Those who regard the worship of God as the highest good 
experience joy in the act, and incidentally achieve liberation. 
They become free of nescience, destroy their false egoism, realize 
their essential spiritual nature, and achieve liberation. Libera- 
tion is the incidental consequence of the worship of God with 
devotion. Those who worship God witha view to attaining 
to liberation experience pain. “One should worship God with 
undivided devotion without affection for one’s kinsmen and 
relatives, and fix one’s mind on Him with equality towards 
all. “Devotion to God is manifested in equality of attitude 
towards all, psychic good will forall. Such equality is due to 
devotion to God alone and to the absence of love and hatred 
for all other beings, It is accompanied by the cessation of extro- 
verson of the mind and its focusing on God. It is accompa- 
nied by introversion of the mind. ( BHS., 66.; Bhag., xi, 7, 6. ) 


The Worship of gods (deva) in the cult of Devotion 


In the cult of devotion God alone should be worshipped 
with devotion. “God is the abode of all gods.” “If He is 
worshipped, all gods are worshipped, even as the trunk, bran- 
ches, leaves, etc. are nourished by watering the roots of a tree, 
or as the sense-organs are sustained by sustaining the life of an 
organism by taking food.” Gods are worshipped by different 
kinds of religions rites for the realization of the different kinds 
of goods. But these goods cannot be obtained if God is not 
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pleased. They depend upon the pleasure of God. Hence the- 
worship of gods alone is of no avail. ( BHS., 52; Bhag., iv, 

31,14.) They are partial aspects or powers of God. If God 

is worshipped, they are automatically worshipped. They are- 
intermediaries between God and men, and communicate His 
powers to them. The worship of gods can accomplish its ends 

only if God is pleased and wills the accomplishment of them. 

If God is not pleased and does not will the accomplishment of 
them, it cannot bear fruits. ‘The gods are worshipped witha 
view to attaining to heaven. But heaven is noneternal, After 
merits are worn out, one has to be born again on earth as a- 
human or a subhuman being to wear off demerits. But if God 
is worshipped, a devotee not only achieves liberation but also 
the realization of God and abiding love for Him. ‘The wor- 
ship of God with a mind detached from the objects of pleasure 
produces higher knowledge which destroys false egoism and 
brings about release.” Here knowledge is described as subor- 
dinate to devotion. “The attainment of heaven is useless if the: 
company of God’s devotees is not always available there. The: 
company of devotees even fora short while here on earth des- 
troys non-discrimination, the cause of vicious reasoning, and. 
engenders pure devotion to God Who is supersensible.” “A 
devotee of God masters the knowledge of all earthly and supra- 

mundane entities by dint of his power of knowledge, transcends’ 
all duties prescribed by the social codes and scriptures, and. 
becomes contented with scriptural knowledge ( jfiana) and 

higher knowledge ( vijfiana ).” Until attachment to worldly 

objects of pleasure is destroyed, devotion to God cannot emerge 

in the mind. The worship of gods for the attainment of heaven 

or other goods is not required in the cult of devotion, ( Bhag.,. 
v, 13, 21-23; vi, 16, 62; v, 5, 3 & 25. ) 


God and His real Devotees are desireless 


God is the desireless master of a devotee. A true devotee 
is a desireless servant of God. “A master who distributes gifts 
toa servant in order to exercise his authority on him and 
serves his own interests thereby is not a true master, A servant 
who serves his master in order to obtain valuable gifts from 
him is not a true servant.” ‘God is self-fulfilled. He does not 
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accept the worship of ignorant humble persons for His own 
end, But because He is gracious, He accepts the worship of 
such persons for their good.” He accepts worship from them, 
even asa father accepts a trifling gift from his ignorant child. 
His grace is the cause of His accepting the worship of His devo- 
tees. The devotees worship God and honour themselves by 
honouring Him. He is their only support and life; so it is 
proper for them to worship Him. ( BHS., 166 & 167; Bhag., 
vii, 10, 5-6; vii, 9, 11.) “Being a Biahmana, being a god, 
being a sage, good conduct, erudition, charity, penance, sacri- 
fice, eleanliness, and vows do not please God. He is pleased 
with pure devotion. All other means area mere semblance of 
worship.” Pure devotion is desireless devotion. Devotion 
tainted with desire for other objects is a mere imitation of devo- 
tion. ( BHS., 168; Bhag., vi, 7, 51-52; cp. BRS., i, 1, 21 & 33.) 

Devotion motived by desire is of two kinds according as the 
desire is cherished for earthly objects or for other-worldly 
abjects. All empirical desires for earthly or heavenly enjoy- 
ments are forbidden. Prahlada said to God, “I am naturally 
attached to objects of pleasure. Please do not tempt me with 


-alluring boons. I am afraid of attachment to objects of desire. 


I intensely desire to be dissociated from them completely. I 
take refuge with Thee with a view to renouncing desires.” “O 
Grantor of boons ! if you give mea boon after my heart, please 
give me the absolute cessation of all desires.’ Prahlada refused 
to accept any gifts from God, because desires for objects of 
pleasure are hindrances to the culture of devotion. ( Bhag., 
vii, 10, 1-2 & 7; BHS, 168. ) 

Pure devotion is free of all empirical desires. It demands 
“that the acts of devotion be not made the means of earning 
livehood. A pure, desireless devotee does not make the worship 
of God with devotion the means of earning his livelihood. 
“Observing silence, listening to the Sastras, vows, penance, 
study of the scriptures, expounding them, performance of the 
specific duties, living in a solitary place, uttering God’s names 
repeatedly, and absorption in the thought of God are the ten 
means of release. These are often made the means of livelihood 
by persons devoid of self-control.” “Those persons who worship 
God without desiring any covetable objects including release 
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are really efficient in realizing their supreme good.” Desireless 
devotion is the essence of the teachings of all the Sastras. 
( BHS., 168; Bhag., vii, 9, 46; vi, 18, 74. Cp. BRS., i, 1, 29. ) 


In heaven the gods enjoy uninterrupted happiness, and 
consequently do not worship God. The beasts, etc., are devoid 
of moral reason, cannot distinguish between right and wrong, 
and consequently donot worship Him. Only human beings 
endowed with reason can distingush between right and wrong. 
Hence they should worship God with devotion from early age, 
because human life is temporary and yet hard to get, because 
He is the dearest to all creatures, because He is their Supreme 
Self, because He is omnipotent, and because He is the bene- 
factor of all. They should make the best use of their life. 
(BHS., 54; Bhag., vii, 6, 1-2.) The other kinds of devotion 
are described because all devotees are not eligible for acquir- 
ing desireless devotion. Any kind of devotion which leads to 
the realization of the supreme reality should be cultivated. 


CHAPTER VI 


Devotion is the Supreme Cult 
Devotion is the Universal Religion 


Devotion is found in persons of good conduct and in persons 
of bad conduct, in wise persons and in ignorant persons, in per- 
sons with dispassion for objects of pleasure and in persons with 
attachment to them, in released persons and in bound persons, 
in persons who are firmly established in devotion and in persons 
whose devotion is not yet firm and steady, in persons who are 
the eternal comrades of God and in persons who have acquired 
the status of His comrades by the practice of devotion. Hence 
devotion is the universal duty of all persons. ( BHS., 114. ) 
“Even if a person of vile conduct worships God with undivided 
devotion, he should be regarded as virtuous, because he is firmly 
resolved on His worship.” “The persons, who knowingly or 
unknowingly worship God with undivided devotion, are the 
best devotees.” Hence devotion is the common religion of the 
wise and ignorant persons. “The persons whose sense-organs 
are not controlled, even though engrossed in the worldly objects 
of pleasure, are not often overpowered by them owing to the 
influence of intense devotion.” So the persons, who have acqui- 
red dispassion for these objects and who are not obstructed by 
them, are not all the more overpowered by them. Thus devo- 
tion is the common religion of persons attached to, and deta- 
ched from, worldly objects of pleasure. “The persons, who are 
desirous of release, give up the worship of kings, and worship 
God with sincerity.” “The sages, who delight in their selves” 
alone, worship God with unconditional desireless devotion.” 
Thus devotion is the common religion of released persons, and 
of aspirants for release. “Some devotees, who worship God 
alone as the supreme end of their Jives, destroy all their sins 
completely by their pure devotion.” “The best devotee does , 
not swerve from devotion to God for a single moment.” 
Thus devotion is the common duty of those whose I is 
firm, and of those whose devotion is inconstant. “ T hose who 
are fulfilled by worshipping God do not yearn for four kinds of 
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release, far less for ephemeral goods.” Laksmi thought that 
her delight of serving God was due to His grace. Thus devo- 
tion is the common duty of the eternal comrades of God, and 
of those devotees who have acquired His comradeship. God 
is worshipped in all years, in all worlds, in all universes, 
and beyond them. (BHS., 114; BG., ix, 30; Bhag., xi, ll, 33; xi, 
14, 18; 1, 2, 26; i, 7, 10; vi, 1, 15; xi, 2, 53; ix, 4, 67; iii, 15, 22.) 

God should be worshipped with the external sense-organs 
and the mind (manas) and the mental functions. “Some devo- 
tees experienced God directly, Who is beyond the grasp of mind 
and speech, by worshipping Him with mental offerings.” “He 
has also been experienced by some devotees by worshipping 
Him with the external sense-organs, mind and speech also. He 
should be worshipped with all objects. “He accepts leaves, 
flowers, fruits and water which are offered to Him with devo- 
tion.” He should be worshipped with all acts. “The cult of 
devotion consisting in hearing of God’s names, qualities and 
actions, studying the scriptures dealing with them, meditating 
on God, showing reverence to Him, or approving of an act of 
devotion purifies a person at once, even if he is an enemy of the 
whole world.” One should offer all one’s actions to God. “One 
should offer whatever one does, whatever one eats, whatever 
one offers in: a sacrifice, whatever one gives as charity, and 
whatever austerities one undergoes.” God should be worshipped 
by all kinds of actions. “Lapses committed in performing 
austerities, sacrifices and other religious rites are remedied by 
muttering and remembering God’s names.” ‘God may be 
worshipped without any desire, or with all desires, or with 
desire for liberation.” ‘When God is worshipped, all gods are 
worshipped, because He is the creator of all gods.” He who 
practises devotion, what is offered to God, the means by which 
the acts of devotion are done, the person to whom something 
is given to please God, the person from whom the presents 
offered to Him are received, the place where the acts of devo- 
tion are done, the time in which they are done, all become ful- 
filled by devotion. Devotion sanctifies all persons, things and 
acts related to it. Thus the cult of devotion is the universal 
religion in all places and at all times. 


The cult of devotion is eternal. It existed in the past, exists 
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at present, and will exist in the future. It is eclipsed in course 
of time and forgotten by people. God is worshipped in all 
cycles. ‘In the golden age He is meditated on. In the silver 
age sacrifices are offered to a fire on His behalf. In the copper 
age He is worshipped with service. In the iron age He is wor- 
shipped through chanting His names.” «Not thinking of God 
for a single moment is a great loss, a gross lapse, an error, a 
delusion.” ‘Even a person in hell is released from bondage by 
chanting God’s names.” God should be worshipped in all ages. 
Dhruva worshipped God in childhood; Ambarisa, in youth; 
Dhrtarastra, in old age; Ajamila, at the time of death; and 
Citraketu, in heaven, “Even those, who chant God’s names in 
hell, acquire devotion and go to heaven.” ( BHS., 114; BG., 
ix, 26-27; Bhag., x, 81, 4; xi, 2, 12; ii, 3, 10; iv, 31, 14; xi, 14, 3; 
iii, 7, 37; xi, 3, 52; VP., NP.; viii, 31; Bhag, ix, 4, 62.) 


Devotion is the Daily Obligatory Duty of All 


The lack of devotion is condemned by the Sastras. Hence 
devotion to God is the common obligatory duty of all persons. 
( BHS., 110.) Krsna said to Uddhava, “Control of mind or 
calmness and non-injury are the duties of the ascetics; penance 
and discrimination of self and not-self are the duties of those 
who are retired from the householder’s life. The worship of God 
is the common duty of all in the different stages of life.” 
Narada said to Yudhisthira, “The hearing, and chanting of 
God’s names, qualities and actions, recollection of, and bowing 
to, Him, servitude, friendship, and self-surrender to Him are the 
common duties of all persons.” “All should worship God with 
devotion.” “There are two classes of persons, viz., godly (daiva) 
and demoniac (Asura). Those who are devoted to God are 
godly while those who are averse to Him are demoniac.” 
“Those who do not worship God, their creator, are ungrateful, 
and fall from their status.” ‘The wicked persons infatuated by 
delusion, misled by demoniac passions, and deprived of the 
power of discrimination do not take refuge with God.” “Those 
who do not worhip God, who are hostile to the Vedas, and who 
hate the Brahmanas, are demons.” ‘Even the Candalas whose 
minds are given to God are better than the Brahmanas who are 
endowed with excellent qualities.” “The person who is well- 
versed in the Vedas and all branches of learning is wretched if 


CHAPTER VI | 


he is lacking in devotion to God. «‘Truthfulness, kindness, 
learning, austerities, virtues, etc., cannot purify a soul comple- 
tely ifitis devoid of devotion to God. Excellent qualities 
without devotion cannot completely purify a soul. They may 
lead an aspirant to attain to the supreme status with great 
difficulty, but his lack of devotion compels him to fall from it.” 
Even if the aspirants after the immediate experience of the inde- 
terminate Brahman achieve embodied release through medita- 
tion on their souls as different from their gross bodies and subtle 
bodies and as identical with Brahman, they fall from the status 


because of their lack of devotion to God. Though their sins- 


are burnt by the fire of knowledge, the potencies of their actions 
germinate again owing to their disregard of God, and entangle 
them in bondage. “Even the persons who have achieved embo- 
died release ( jlvanmukti ) acquire desire for embodied life, but 
the devotees who worship God with undivided devotion are 
not entangled in bondage by the potencies of their actions.” 
Hence the worship of God with devotion is the common daily 
obligatory duty of all persons. (BHS., 111; Bhag., xi, 18, 42- 
43; vii, 11, 11-12; xi, 14, 22 & 24, x, 2, 32; xi, 5, 2-3; BG., 
vii, 15; MBH; AP., VD., GP., i, 231, 17: BNP., 35, 5; 
Vasanabhasya.) 


Devotion is the best means of the Realization of God 


“Those persons who worship God with faith and undivided 
mind fixed upon Him are the best yogins and are most united 
with Him. They are better than those who perform their 
works, those who undergo penances, and those who cultivate 


the knowledge of the indeterminate Brahman.” Thus the cult. 


of devotion is the highest of all the ways of realizing God. 
(BHS., 110; BG, vi, 46-47. ) 


Devotion is superior to the other cults 


Devotion is the cause of knowledge, detachment and the 
other excellent qualtities. ‘All gods resort to a devotee with 
their excellent qualities, who worships God with desireless 
devotion.” ‘Whatever is achieved by works, austerities, know- 
ledge, detachment, meditation, charity, etc., is achieved by devo- 


tion. Heaven, liberation, the abode of God, and whatever is. 
desired by a devotee are attained by devotion.” Devotion is- 


- 


i 
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the cause of the highest bliss. Hence works, knowledge, detach- 
ment, meditation, etc., all other kinds of means and ends are 
inferior to devotion. (BHS., 132; Bhag., v, 18, 12; xi, 20, 32-33.) 
११ A devotee, who gives himself entirely and absolutely to God, 
does not desire anything but God. He does not crave for 
sovereignty of the world, sovereignty of the nether world, 
sovereignty of heaven, the status of Brahma, miraculous powers 
of yoga, or complete release from bondage.” He desires God 
alone as the highest good, because he dedicates himself entierly 
to God. He desires to realize God alone, Who is greater than 
the supreme ends of life. ( BHS., 132; Bhag., xi, 14, 14. ) 


There is no distinction of Castes in the cult of Devotion 


A Candala devotee of God is superior to a learned virtuous 
Brahmana who is averse to God. The former purifies himself and 
-his family, but the latter cannot purify himself, far less his family. 
( BHS. 100.) “A Brahmana, a Ksatriya, a Vaigys, a Sidra, 
orany other endowed with devotion to God is far superior 
to others.” ‘Those who are devoid of devotion to God are 
‘Candalas. But Candalas devoted to God are far better than 
Brahmanas devoid of devotion to God.” “Brahmanas devoid of 
devotion to God are worse than Candalas.” “The low-born 
persons, Kiratas, Hunas, Andhras, Pulindas, PukkaSas, Abhiras, 
Kankas, Yavanas, Khasas and others who take refuge with God, 
are purified by their devotion.” “Birthin a high caste, initiation 
in Gayatri, and initiation ina mantra, observance of vows, 
erudition in all branches of learning, high family, and efficiency 
in action, of those who are averse to God are absolutely useless.” 
( BHS., 100-101; Bhag., vii, 9, 10; SKP., Kasikhanda; BNP., 
35, 12: Bhag., ii, 4, 18; x, 23, 39. Cp. BC., SBS., ii. 2, 23. ) 


Devotion and Viriues 


The Bhagavad Gita inculcates the cultivation of non-injury, 
non-conceit. non-boastfulness, forbearance, simplicity, service 
of a teacher, cleanliness of body, purity of mind, stablity, self 
control, detachment from objects of enjoyment, non-egoism, 
discerning the faults of birth, disease, old age and death, the 
absence of attachment, the absence of love for wife, sons, house, 
etc., equality of mind to good and evil, and undivided and 
unswerving devotion to God. It incuicates the cultivation of firm 
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knowledge of the finite self as a spiritual monad, and of the itame- 
diate experience of God in all objects and beings. These two are 
the noetic virtues. The other virtues are the moral virtues which 
are conducive to devotion. Living in solitude and the absence 
of delight in a crowd also are favourable to higher knowledge 
and devotion. Knowledge is subordinate to devotion. Devo- 
tion is the crowning consummation of all virtues. ( BG., xiii, 


7-11; BHS., 105.) 


Boastfulness, hypocrisy, conceit, harshness, delusion, insati- 
able desire for enjoyment, ignorance, lust, anger, greed, pursuit 
of pleasure, unceasing thought of self-aggrandisement, unquen- 
chable ambition, will to power, self-conceit, pride of wealth, 
renown and physical strength, cruelty and the like are the 
demoniac vices, which should be completely overcome. Non- 
fear, purity of mind, firmness in knowledge and meditation, 
charity, self-control, penance, simplicity, non-injury, truthful- 
ness, renunciation, tranquillity, non-abuse, compassion for all 
creatures, non-greed, tenderness, moral sense, non-fickleness, 
spritedness, forgiveness, patience, purity, non-malevolence, and 
non-conceit are the godly virtues which should be cultivated. 
The godly virtues ( daivi sampad ) lead to liberation from 
bondage. The demoniac vices ( asuri sampad) lead to 
bondage and suffering. ( BG., xvi, 1-17 & 21.) The former are 
favourable to devotion while the latter are deletereous to it. 
Moderation in eating, walking, sleeping, waking, and in all 
other actions decreases and destroys bodily sufferings. Tempe- 
rance is an indispensable virtue. Lust, anger and greed are 
the doorsto hell. They should be controlled by all means. 
They spring from restlessness and energy of mind ( rajas ), and 
should be controlled by the increase of mental purity and 
tranquillity (sativa ). ( BG., iii, 37; vi, 16-17; xvi, 21. ) 

« A devotee of God, though born an outcaste, who offers 
his mind, speech, actions, life and wealth to Him, is superior to 
a Brahmana endowed with twelve qualities.” They are virtue, 
truthfulness, sense-restraint, austerities, absence of cruelty, moral 
sense, tolerance, absence of envy, sacrifices, charity, patience, 
study of the Sastras, and vows.” ‘Or, they are control ae ue 
‘external sense-organs, control of mind, austerities, cleanliness of 
the body, purity of mind, forgiveness, simplicity, detachment, 
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higher knowlecge, suprarational experience of the Supreme 
Reality, contentment, truthfulness and faith in God.” The 
qualities of a Brahmana generate their pride, and cannot purify 
his mind. Such a Brahmana is inferior to an outcaste devotee 
because his devotion purifies his mind. “A Brahmana, who 
is born ina high caste, who is virtuous, who has mastered 
all kinds of learning, but who is devoid of devotion, is 
inferior to a devotee, who does not perform his specific duties, 
but who is perfectly self-controlled, and who has firm devotion 
to God.” Thus virtues should not be cultivated in the place of 
devotion. Morality connot bea substitute for religion. ‘The 
virtues should be cultivated as subservient to devotion. Mora- 
lity is subordinate to religion. ( BHS., 100; Bhag., vii, 9, 10; 
SKP. Cp. BC., ii, 2, 23, pp. 183-84. ) 


God is the source of morallaws. They are His commands, 
wich are revealed in the Vedas. Heis the embodiment of all 
the Vedas. The Smrtis also, which enshrine the wisdom of the 
sages, who are well-versed in the Vedas, and who have the 
experience of God, are the source of morality. ( Bhag., vii, ll, 
7.) The Vedas, the Smrtis, the character of saints, customary 
good conduct of virtuous persons, and satisfaction of conscience 
are the sources of morality. The morality which is not con- 
cerned with God is useless. The morality which is conducive 
to the realization of God is useful and true. ( BHS., 58.) “The 
worship of God withuot any desire for fruits, by which God is. 
realized and the miseries of life are destroyed, is the true mora- 
lity. God is the highest good.” ( MS., ii, 6; Bhag., i, l, 2; 
BHS., 58.) Morality is not the suprems end of life. The 
realization of God, the highest good, is the suprme end of life, 
to which morality should be subordinated. Religion is not 
anti-moral but supramoral. Morality is relative but religion 
is absolute. Religion fulfils morality and yet transcends it. 
Mere morality, wich is empirical, social, and relative, is not 
religion. 


A devotee possessed of faith is not, in the least, disinclined to 
perform acts of devotion, beacause he is convinced that they pro- 
duce earthly and spiritual good, and because he has no dispassion 
for them. But some faithful persons desist from the incidental 
acts of devotion ( €. g., sipping water offered to God ), because 
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they do not produce earthly good in the belief that some lapses 
committed by them in the past obstruct their producing such 
fruit. But some faithfull persons continue to perform such 
incidental acts of devotion ( e. g., ablution, etc. ) in order to 
follow the great saints in their customary good condut, because 
they believe that the transgression of their way of life will entail. 
a sin, and because they know that they have laid down a code 
of good conduct in order to restrain the evil dispositions of the 
aspirants. ( BHS., 173.) The faithful scekers should always. 
continue to perform those actions which are favourable to 
devotion whether they have achieved the fulfilment ( siddhi ) or 
whether they have not yet achieved it. The fulfilment consists, 
in the manifestation of God, the embodiment of the highest 
bliss which destroys the impurities of the devotees’ minds. 
due to lust, greed and other evil passions. When God is 
manifested in their hearts, they become averse to pursue 
their selfish ends, desist from all actions to achieve fame, and 
cease to boast of their greatness. Hence they cannot commit 
such sins as despising saints knowingly because then they will 
act against their character. When their character is veiled by 
the ignorance of the cult of devotion and by other kinds of 
action hostile to devotion, they may show disrespect to great 
saints. Or, even if faithful persons are in the habit of enjoying 
objects of pleasure owing to the potencies of actions done in the 
past births, devotion in the nature of humility surges up in 
their hearts. They continue to enjoy objects of pleasure because 
of their devotion being obstructed by their innate evil disposi- 
tions. (Bhag. xi, 20, 28.) “Faithful persons condemn the objects. 
of sentient pleasure while they are engaged in their enjoyment, 
because they know that such pleasure inevitably ends in painful 
consequences,” 


The faith of a person of extremely vile conduct, who wor- 
ships God with undivided devotion, depends upon tradition or 
customry good conduct of saints. But the faith ofa person, 
who is eligible for formalistic devotion, depends upon firm faith 
in the Vedic injunctions. His faith is due to the knowledge of 
the directions of the scriptures. A person of extremely vile 
conduct quickly becomes virtuous because of the intensity and 
single-mindedness of his devotion to God. His devotion is so 
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intense that its powerful influence consumes the impurities of 
his mind. His vile conduct is not due to his faith and devotion. 
He is quickly purged of his impurities by them. But “faith be- 
comes perfect and bears fruit completely when a person accepts 
the truth and rejects falsehood completely after careful reflec- 
tion.”. (BHS., 173; BG., ix, 30; VP., i, 17, 44. ) Enlightened 
rational faith is firmer than blind irrational faith. 


The Conditions of the Emergence of Devotion 


The company of saints is the cause of the emergence of de- 
votion. It is dormant in the mind of a devotee. Itis a mode 
of God’s essential power of bliss infused into a devotee’s mind. 
It is not a mental mode. It is awakened by the company of 
saints. ‘When the proper time for the destruction of a person’s 
bondage arrives, he happens to enjoy the company of saints, 
which generates his attachment ( rati ) to God.” “The saints 
are equal and impartial to all, unruffed by love and hatred, 
and absolutely devoted and dedicated to God. The sight of 
them loosens the bondage of a person.” Their company 
destroys a person’s disinclination to God, inclines him to 
Him, and generates his attachment to Him, which destroys 
his beginningless nescience, and sets him on the way 
to God-relization. ( Bhag., x, 10, 41.) It gives him the 
knowledge of God and attachment to Him. “The persons 
who are averse to God and impious owing to the innate 
potencies of vicious actions suffer intensely from bondage. 
God's devotees move about to bestow their favour on them.” 
‘God undoubtedly resides where His single-minded devotees 
reside.” Pingala, a prostitute, was converted into a devotee 
by the company of a wandering saint named Dattatreya who 
happened to spend a night in her courtyard. Her delusion 
was destroyed by his company. Sometimes a person’s attach- 
ment to God is not generated by the company of a saint because 
of his sins committed in this birth or in his previous birth, which 
constrain him to look upon the saint as an ordinary virtuous 
person. Hence the company of a saint can generate attachment 
to God in a person if he bestows his favour upon him. Or, if he 
is sinless, he can acquire attachment to God in his company 
even without eagerness or attention, because the saint bestows 
bis favour upon him of his own accord. ( BHS., 179. ) “God 
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resides in the hearts of all persons. Yet none can easily realize 
Him, since those, whose sense-organs are directed outwards have 
their minds engrossed in external objects of pleasure. Hence 
they cannot enjoy the company of saints and hear God’s names, 
qualities and actions, and so keep God Who resides in their 
hearts at a distance.” “If the sins acquired in the different births 
are not worn out, the person’s minds are not inclined to 
God.” “There is no other protector of the bound souls than 
God.” “Reasoning is never-ending; the Srutis teach conflicting 
truths; the sages hold divergeat views; the secret of dharma is 
inscrutable; so the path trodden by the saints should be adopted.” 
«The householders attached to their families cannot acquire 
devotion to God directly or indirectly.” ‘They can never be 
favourably disposed towards God, even if they know that God 
resides in their hearts as the Supreme Self and Inner Guide, 
unless their hearts melt in the company of the saints who are 
completely free of attachement to the objects of enjoyment.’ 
The performance of works hostile to God and attachement to 
Him are contradictory to each other. The works done for God 
without any desire for their fruits are the subordinate cause of 
inclination towards God. The grace of God is the principal 
cause of proneness to God. (BHS., 179; Bhag., iii, 5, 44; vii, 5, 
30 & 32; vii, 9, 44; iii, 6, 3; x, 51, 54; x, 10, 41; IS., VD., iii, 
346; MBH., Vana, 313, 117.; cp. NBS., V, 6-7; CCA., ii, 23. 
BRS., i, 2, 2. ) 


It may be objected that God’s grace is not possible, and 
that it cannot act independently on the persons, who suffer 
excessively from bondage, and who are disinclined to God. 
Grace is compassion. Itisa mental mode which is produced 
by the sight of others’ miseries which affect one’s mind. God 
is in the nature of supreme bliss, devoid of sins, and different 
from the finite souls. So His mind cannot be affected by the 
miseries of the bound souls due to their nescience. He is in the 
nature of eternal and infinite knowledge, which is self-luminous 
and so cannot be veiled by nescience. He is in the nature of 
infinite and eternal bliss and so cannot be affected by the miser- 
ies of the bound souls. 


Jiva replies that God extends His grace to the bound souls 
through His devotees. They also are not usually affected by 
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the miseries of the bound souls. But sometimes they are touched 
by their sufferings, and extend their favour to them. They know 
their afflictions as the persons waking from their dreams 
remember the pleasures and pains felt during their dreams. 
Further, some bound souls have the conviction that God is 
their only protector, and cherish devotion to Him, in the nature 
of humility. God is fond of humility. So He bestows His grace 
on them. Devotion isa particular power of God, which enters 
into a devotee’s heart, melts it, and inclines it towards God. It 
sufficiently wells up when a devotee feels humility towards God. 
Hence Gnd’s grace is transmitted to a bound soul that becomes 
humble through the company of the saints or through their 
grace. God’s grace is not directly extended to the bound souls. 
(BHS., 179; Bhag., x, 2, 31.) God extends His grace to the 
bound souls through the saints, who are the intervening media 
of the transmission of it. They are the embodiments of His 
grace, because they are absolutely devoted, dedicated, and 
resigned to Him. His grace does not act directly on the bound 
souls, but is manifested through His single-minded devotees. 


(BHS., 180; Bhag., x, 2, 31; lv, 24, 58.) 


There isno other cause of the company of the saints than 
their free will. They show their favour to the bound souls sof 
their own accord. God impels them to show their favour to 
the bound and afflicted persons. Though God is absolutely free, 
yet He is subject to the will of His devotees. He is dependent 
on them. (BHS., 181; Bhag., xi, 2, 24; xi, 14, 2; ix, 4,63.) The 
compassion of the saints is excited by the sight of the persons 
suffering from bondage. It does not depend upon their entrea- 
ties. (BHS., 183; Bhag., xi, 2,6.) The company of the saints 
is the cause of the greatest purification of persons. It does not 
depend upon any other purification. “The worship of the 
Idols of God, and ablution in the holy rivers, make persons 
pure. But this purification is effected after a long period of 
time. But the saints purify persons as soon as they are seen. 
The company of the saints is the cause of devotion and ultima- 
tely of God-realization. (BHS., 184. Cp. BRS., i, 2, 226.) 


«The company of saints is beyond comparison with heaven 
or liberation. It is incomparable with transient goods.” It is 
excessively devoid of the gunas of maya, sattva, rajas and 
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tamas, which are the primary springs of action. ( BHS. 134; 
Bhag., vii, 5, 32; 1, 18, 13.) The saints are entirely devoid of 
the gunas because they are absolutely devoted and surrendered 
to God, and, consequently, their company also is devoid of the 
gunas, and purges others’ minds of them, and awakens devotion 
to God in them. God does not bestow His grace on the gods 
whose minds abound in sattva, but extends His grace to His 
absolute devotees devoid of sattva, rajas and tamas. Their 
company purifies the minds of others of the gunas, and awakens 
in them devotion to God. 


In the cult of devotion God alone should be worshipped 
with devotion. ‘*Those, who worship other gods and perform 
sacrifices for the attainment of worldly goods, acquire unswer- 
ving devotion to God, if they enjoy the company of devotees at 
the time, which is of supreme value to them.” The company 
of God’s devotees makes them His devotees, even though they 
worship other gods for the attainment of worldly pleasures, 
God’s sweet names, qualities and actions are heard from His 
devotees. Hearing them is followed by chanting them. Hearing 
and chanting focus the mind on an external gross form of God. 
When the mind is controlled and conquered by focusing it on 
His external gross form, it is fixed on His internal subtle form 
as the Witness and Experiencer of the entire universe and its 
Lord. Then hearing and chanting the names, qualities and 
glory of God produce devotion to Him, ( BHS.,43.) The 
company of devotees, hearing of God’s names, qualities and 
actions, chanting His glory, and the like generate devotion to 
Him, which ultimately leads to the attainment of the spiritual 
body of an eternal comrade of Him. These are the specific 
duties (svadharma) of a devotee. He ought not to perform any 
other duty. The culture of devotion ought to be directly 
pursued. Hearing, chanting, and constant recollection are the 
direct means of acquiring devotion to God, Devotion is the 
cause of the supreme values of life. (BHS., 58; Bhag., v, 9, 3.) 
‘Lhe service of the spiritual guide, devotion to him, offering all 
valuable things acquired to God, company of devotees, worship 
of God, faith in hearing of His actions, chanting His qualities 
and actions, meditation on Him, seeing and revering His images, 
and respecting all creatures as His manifestations in whom He 
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resides, conquer passions and generate devotion to Him. 
Devotion generates incipient love (rati) for Him. (Bhag., vii, 7, 
30-33.) “Charity, vows, austerities, study of the scriptures, 
muttering God’s names, sense-restraint, and other meritorious 
acts also generate devotion.” “Faith in God is the fruit of 
the merits acquired in millions of births by meritorious acts.” 
“Devotion to God is generated by vows, fasting, moral obser- 
vances, and various kinds of sacrifices performed in millions of 
births.” ( BHS., 95; Bhag., x, 47, 24; BNP, ch. 37, 50; AS. ) 
These texts show that devotion is superior to the religious rites 
and moral observances, Devotion presupposes moral purity. 


Devolion is superior to Knowledge and Works 


Works, knowledge and devotion can destroy a person’s 
disinclination and aversion to God and bring about God- 
realization either directly or indirectly. “Those who make 
efforts to acquire pure knowledge of God, abandoning devotion 
which is conducive to the highest good, suffer intensely.” 
This verse shows that pure knowledge without devotion is not 
effective. “Knowledge and detachment are not often condueive 
to good for the devotees of God.” ‘This text shows that devo- 
tion does not depend upon knowledge. “What is achieved by 
works, austerities, knowledge, detachment, meditation, charity, 
etc., can be quickly achieved by devotion.” This text shows 
that what is achieved by knowledge can easily be achieved by 
devotion, and that therefore knowledge is inferior to devotion, 
because it can achieve more than what can be achieved by 
knowledge. Hence devotion to the determinate Lord is 
superior to prayer to the formless and indeterminate Brahman. 
(BHS., 175; Bhag., x, 14, 4; xi, 20, 31-32). Prayer to God as 
identical with the finite self or the meditation “I am God” is 
inferior to the worship of God with pure devotion. It is con- 
demned by the pure devotees. The knowledge of identity of 
the finite self with God should never be cultivated by a devotee. 
It is condemned in the cult of devotion. ( BHS., 176. ) Pure 
devotees do not accept even union with God and complete 
release even if they are offered to them. They are devotees of 
God with single-minded, undivided, unconditioned, desireless 
devotion. “I hey are calm and unruffled by emotions and passions 
and full of love for God alone. ( BHS., 176; Bhag., xi, 20, 34.) 
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The cult of knowledge is difficult to pursue. But the cult 
of devotion consisting in chanting God’s names, qualities and 
actions is extremely easy and leads to the attainment of the 
highest good. It is the easiest method of God-realization. A 
person is released from bondage to embodied life and realizes 
the highest good by chanting God’s names, qualities and 
actions. God being meditated on in the heart even at the time 
of death by a person gives him community of nature with Him-. 
self, which is the supreme status. Thus chanting and medita- 
tion can quickly bring about God-realization. (Bhag., i, 19,. 
37; xii, 3, 49-50. BHS., 86) 


«The ocean of the round of birth, death and rebirth is: 
extremely difficult to cross. There is no other boat to cross it 
than hearing the sweet names, qualities and actions of God for 
persons tormented by manifold miseries.” Devotion consisting: 
in hearing is the principal means of achieving emancipation 
from bondage. ( BHS., 86; Bhag., xii, 4, 40.) “God’s (Krsna) 
actions are repeatedly described in the Bhagavata, Who is the 
creator of Brahma and Siva. Hearing of His actions is the chief 
means of acquiring devotion. It occurs both in the beginning 
and in the end of the discussion of the means of devotion. 
Hearing of God’s actions conquers the fear of death, generates 
devotion, and makes it steadfast. Devotion consisting in hearing 
is better than the knowledge of the indeterminate Brahman. 
Hearing conquers the fear of death, makes devotion steadfast, 
and engenders the immediate experience of God. It is the 
beginning of devotion. It should be followed by chanting, 
meditation, and absorption in God. Jt produces the knowledge 
of the indeterminate Brahman and the immediate experience of 
the determinate Lord. A desireless devotee does not care for 
liberation from embodied existence. But he incidentally attains 
to release without seeking for it in the couse of realizing God. 
Devotion destroys nescience, generates mediate knowledge and 
immediate experience of God, and brings about tho highest 
good. God is attained through devotion which generates know- 
leage of Him, that destroys all delusion and ignorance. ( BHS., 
86; Bhag., xii, 4, 40; xii, 5, 1 & 13; xii, 6, 2-7; i, 18, 16, 2&4.) 
The restraint of the vocal organs and the fixation of mind 


devoid of all desires on God lead to the immediate experience 
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-etc., is the supreme dharma. 
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of Him. The knowledge of God and the immediate experience 
of His lordship and loveliness are included in the experience 
of God which destroys nescience. ( BHS., 86. ) 
“Knowledge consisting in actionlessness ( naiskarmya ) 
devoid of devotion to God is not conducive to the attainment 
of the highest good. The works enjoined by the scriptures also 
are not conducive toitif they are not offered to God.” The 
knowledge produced by the renunciation of the enjoined works, 
destitute of devotion, does not generate the immediate experi- 
ence of God, because it does not destroy the taints which veil 
such experience. The performance of prescribed works also 
does not produce the immediate exprience of God. Actionless- 
ness or knowledge and works are non-eternal and as such can- 
not bring about the eternal fruit. Hence knowledge and works 
are inferior to devotion which consisis in chanting God’s glory 
and the like. ( BHS., 87; Bhag., xii, 12, 52.) “The great 
labour entailed in the performance of the specific duties :elating 
to one’s caste and stage of life ( e.g, the study of the Vedas, 
the practice of austerities, etc. ) is intended for acquiring for- 
tune and renown. It does not conduce to the realization of 
the highest good. But the labour involved in hearing and chan- 
ting the names, qualities and actions of God generates constant 
recollection of Him.” Therefore the performance of specific 
duties is not of supreme value. “But the constant recollection 
of God destroys evils and sins, generates goods and virtues, puri- 
fies the mind, and produces supreme devotion attended with 
detachment, mediate knowledge ( jfiana ) and immediate expe- 
rience ( vijfiana) of Him.” “Those are extremely fortunate, 
who worship God always with constant devotion.” The per- 
formance of’ austerities, etc., serves its true purpose when it 
induces a person to worship God with devotion. ( BHS., 87-91; 
Bhag., xii, 12, 52-56.) This isthe view of Sridharasvami. 
God alone as the Inner Controller of all creatures should be 
worshipped with devoticn. 
The Culture of Devotion independent of other means is the 
Supreme Religion 


The culture of devotion independent of knowledge, works 
Listening to the scriptures, reflec- 
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tion on their meanings. meditation on Brahman, etc., are the 
means of the knowledge of Brahman, The discrimination of 
self and not-self, the practice of yoga, etc., also are the means 
of the experience of Paramatman. They are sometimes atten- 
ded with devotion. The performance of works as God’s com- 
mands and offering them to Him, the culture of knowledge, 
etc., and dispassion for their fruits are conducive to devotion, 
Still knowledge, yoga, works, etc., are not given any impor- 
tance in the cult of devotion, “God should be worshipped 
with devotion.” ‘Unconditional and unrestricted devotion to 
God is the supreme dharma which fills the self with bliss.” God 
should be worshipped directly with devotion by hearing and 
chanting His names, qualities and actions. Devotion should 
not be mediated, assisted, or supplemented by knowledge, yoga, 
works, and the Jike. ( BHS., 2-3; Bhag, 1, 2, 6. ) 

To produce the pleasure of God is the fruit of the right 
performance of one’s specific duties. But the works which do 
not produce the pleasure of God are not the supreme dharma, 
Renunciation of works isnot characterized by attraction to- 
wards God. “Knowledge or actionlessness ( naiskarmya ) 
devoid of devotion to God is fruitless.” “The works which are 
not offered to God also are infructuous.” Hence devotion is 
the highest good. It is superior to knowledge and works desti- 
tute of devotion. It is of the of the nature of bliss and devoid 
of any desire for fruits. ( Cp. NBS., viii, 2.) Itis not hind- 
ered by any other object because there is no other object more 
agreeable than it is. The culture of devotion is initiated when 
listening to God’s glory produces devotion in the form of atta- 
chment to Him. ( BHS., 3; Bhag., 1, 5, 12. ) 

Works entail the suffering of labour and are uncertain of 
the realization of the end. But devotion is agreeable as a means 
of God-realization and absolutely certain of success. ( BHS., 
99) . Works are untrustworthy because they are infected with 
uncertainty about their results, ohstructed by hindrances, and 
painful without devotion. But devotion is trustworthy because 
itis certain ofits result. A devotee is absolutely certain of 
realizing God through devotion and absolute self-surrender to 
Him. But the performance of the enjoined works with a tainted 
mind in this iron age does not realize their ends, Hence one 
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should worship God with devotion abandoning one’s specific 
duties pertaining to one’s caste and stage of life. The specific 
works like sacrifices entail great labour and expense of much 
wealth and produce noneternal happiness in heaven. But the 
acts of devotion, hearing, chanting and worshipping God with 
devotion entail slight labour and expense of little wealth and 
bring about the eternal fruit of God--realization. Even slight 
devotion is capable of producing it. All scriptures inculcate 
devotion. Hence the works which generate or manifest devotion 
are not unavailing. (BHS., 99; Bhag., i,18,12,BVP.) “A person 
born as a Brahmana, initiated in the recitation of Gayatri and 
initiated in a mantra, has threefold birth in vain if he is averse 
to God. His celibacy, works and efficiency are unavailing.” 
“Ifa person is unable to cultivate devotion, he should offer all 
his works to God. Even offering works to him is inferior to 
hearing of Him, and reflecting on Him witha fixed mind. “One 
who fixes one’s mind on God, and who fixes his intellect on 
him, undoubtedly resides in Him after death. If one is unable 
to fix one’s mind on God, one ought to form the habit of doing 
so by repeated acts. If one is unable to repeat such acts, one 
should do all actions for Him. If one can do all actions for 
Him, he can achieve perfection. If one fails to do so, one should 
renounce the fruits of all one’s actions with a controlled mind.” 
God is not pleased with sacrifices and charity, but with devo- 
tion only. If they are performed with boastfulness, they do not 
lead to the attainment of God. But pure devotion leads to it. 
Constant devotion to God with mind, speech and actions 
offered to Him, and taking refuge with Him with humility lead 
to the attainment of Him. (BHS., 99, 101; Bhag., x, 23, 39; 
BG., xii, 8-11; PP., U.K. Ch. 47.) Though devotion is distinct 
from one’s specific duties, yet it should be regarded as the 
specific duty of a devotee. Hearing, chanting, and constantly 
remembering God destroy the bond of potencies of actions. 
So they should be regarded as the specific duties of a devotee. 
They are inculcated on persons who are disinclined to God 
in order to direct them towards the cult of devotion. (BHS., 
58; Bhag.; v, 9, 3,) 

“The yogins are superior to those who perform their specific 
duties appropriate to therir castes and stages of life, to those 
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who undergo penances, and to those who pursue the path of 
knowledge of the indeterminate Brahman, The devotees of 
God, who worship Him with faith and single-minded devotion 
are superior to the yogins, and are completely united with 
Him.” Hence the cult of devotion is the highest ofall. (BHS., 
110; BG., vi, 46-47.) 

“The knowledge of the scriptures, going on pilgrimage to 
holy places, the performance of sacrifices, and the practice of 
austerities are useless without devotion to God.” If there is 
devotion to God, these are not necessary. ‘‘Austerities, charity, 
sacrifices, knowledge of the scriptures, etc., produce no good, 
if they are not offered to God.” “The places which are not 
sanctified by the devotees who have taken refuge with God, 
and where God is not worshipped, and where His names are 
not chanted, are not worthy of residence.” “Charity, ansterities, 
sacrifices, etc., do not please God.” He is pleased with desireless 
devotion alone. “The knowledge of Brahman also(naiskarmya) 
generated by worklessness without devotion is not conducive 
to good.” “So God should be heard, chanted, remembered and 
worshipped at all times and in all places.” Works should be con- 
tinued till renunciation is generated; meditation should be conti- 
nued till the attainment of supernatural powers; discriminative 
knowledge of self and not-self should be continued till intuiton 
of the felf dawns; knowledge should be cultivated till liberation 
is achieved. Some scriptures inculcate knowledge; some incul- 
cate meditation, and other scriptures inculcate other means. 
But devotion being a part of love (prema) for God and being 
higher than knowledge, meditation, works, etc., it is the 
universal method of God-realization. (BHS., 114; BNP., Bhag., 
ii, 4, 17; vii, 7, 52; 1, 5, 1८; ii, 2, 36; PP. UK, ch. 42.) It can 
be practised by allin all times and in all places. Constant 
recollection of God’s actions generates undividded devotion to 
Him. Hearing of God’s actions chanted by devotees terminates 
learned persons’ desire for knowledge and all persons’ suffering 
due to embodied life. (BHS., 116, 117; Bhag., 1, 5, 40.) “The 
practice of yoga, discrimintion of self from not-self, the 
perfommance of the enjoined works, the study of the Vedas, 
austerities, and renunciation or asceticism do not make God 
subject to an aspirant’s will as the most intense devotion to 
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Him does.” “Works accompanied with truthfulness and compa- 
ssion., or learning attended with austerities devoid of devotion 
to God cannot completely purify the soul.” Works mean 
disinterested works. Learning means the knowledge of the 
scriptures. Austerities mean the vision of God. (BHS., 78-79; 
Bhag., xi, 14, 20 & 22.; 


Devotion to God is the highest good. All covetable virtues 
are antomatically acquired by the culture of devotion without 
any effort. The virtues which are dear to the devotees are dear 
to God. The Bhāgavata religion of devotion is flawless because 
it is desireless, It desires God and nothing else. Devotion is 
the best means of realizing God. Sometimes devotion mixed 
with works, or knowledge, or meditation is inculcated in order 
to satisfy the needs of those who are engaged in the pursuit of 
certain ends, and to induce them to the path of pure devotion, 
(BHS., 118, 119; Bhag., xi, 19, 40; 1, 4, 31; vi, 16, 40.) No 
other way should be adopted because devotion is the supreme 
religion and because it fulfils all desires. In the cult of devotion 
works, knowledge, meditation and the like are sometimes 
enjoined as auxiliary to devotion which is the principal method. 
But they are not necessary even as auxiliaries because devotion 
can bring about the realization of aliends desired by a seeker. 
The worship of God with devotion is the supreme religion. 
«What is achieved by sacrifices, austerities, pilgrimage, ablution 
in holy water, etc, is achieved by it. What is attained by 
performing a thousand asvamedha sacrifices is attained by the 
devotees of God”. ‘The cult of devotion is the right path 
because it is conducive to the highest good and free of fear.” 
In the cult of knowledge fear arises from helplessness because 
itisa cult of self-exertion and independence. In the cult of 


` works fear arises from malevolent persons who try to frustrate 


them. But the cult of devotion is free of fear because it depends 
on entrusting oneself entirely to God and seeking his protection. 
(BHS., 119; SKP., Bhag., vi, 1, 17.) Devotion destroys obstacles 
and evils in this life and in future life. God protects His devo- 
tees, who take refuge with Him, from all evils. “They easilly 
overcome all obstacles, never deviate from the path of devotion, 
love God steadfastly, are protected by Him, move about fear- 
lessly, and reach His spiritual abode.” Even released persons 
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may have a fall from release and may be entangled in bondage. 
But the devotees can never have a fall from their status. The 
former fall from the highest status because of disregard of God. 
But the latter do not fall from their path even when they are 
not yet fulfilled and realized because of their firm devotion to 
Him. Even the released persons again desire embodied life if 
they have disregarded God. ‘But those, who adopt the cult 
of devotion and whose souls are firmly held in God, undoubtedly 
reach their goal and realize Him.” Even if they encounter 
obstacles, they are not overwhelmed by them. They pray to. 
God for removing their obstacles and acquire power to over- 
come them. Even if they are temporarily deflected from the 
path by desires for enjoyment, they know that desires are 
fraught with pain, and are not overcome by the objects of 
pleasure. (BHS., 120-22; SRP., VP., Bhag., x, 2, 33; iii, 21. 24; 
xi, 14, 18; xi, 20, 27.) 

The worshipper of God with devotion cannot be hindered 
by physical diseases, human agents, and superhuman agents. 
He cannot be hindered by physical sufferings, mental agony, 
and supernatural evils. A person who takes refuge with God is 
never defiected fiom the path of devotion by sufferings. Devo- 
tion to God by its nature destroys all sins even as a fire by its 
nature destroys fuel. God is holy and pure and, consequently, 
devotion to Him makes a devotee holy and pure. Pure devo- 
tion completely destroys all sins, (BHS., 123-26; Bhag., iii, 22, 
37; xi, 14, 19.) 

Lhe cult of devotion is inculcated by all the Vedas (BHS., 
29.) God reflected on them thrice with a fixed mind and 
determined the cult of devotion as the means of attachment (0. 
Him. Omniscient and self--manifest God alone can reveal the 
Vedas in order to manifest His glory. He alone knows their 
esoteric meaning because He is immutable and eternal. “Hence 
God alone should be heard, chanted, remembered, and worship- 
ped in ali times and places with all heart. Those who hear 
of His charming qualities purify their hearts tainted by attach- 
ment to worldly objects and attain proximity to Him.” The way 
of devotion itself purifies the devotees without any voluntary 
efforts on their part. (BHS., 30; Bhag., ii, 2, 36-37.) The finite 
souls are the eternal servants of God, anb hence the service: 
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and worship of Him is natural to them. The worship of God 
is their natural and universal religion. ( BHS., 113) God 
Himself founded the cult of devotion. Even gods and sages 
are ignorant of it. How can men endowed with an excess of 
rajas and tamas in their minds know it ? 


“Brahma, Siva, Sanat Kumara, Narada, Kapila, Manu, 
Prahlada, Janaka, Bhisma, Bali, Sukadeva. and Yama alone 
know it. It is the secret, pure, incomprehensible, supreme 
religion for human beings, which gives immortality.” ( Bhag., 
vi, 3,19-22; BHS.,110. ) God Himself is the propounder of the 
cult of devotion which is the best method of attaining Him. 
( Vivti, G. T. Up., I. ) 


The wise experts have laid down six rules for ascertaining 
the true import of the scriptures, viz., (1) identity of the begin- 
ning and the conclusion, (2) repetition, (3) unseen agency 
( apūıva ), (4) fruit, (5) praise and (6) injunction. The Bhagav- 
ata begins with meditation on God Who is the creator, preserver 
and destroyer of the world, and concludes with the mention on 
God Who is the lamp of knowledge. There is identity of the 
beginning and the conclusion. Thus God is the original speak- 
er of the Bhigavata. ( Bhag,i, l,l; xii, 13, 19; BHS., 113.) 
"(०० revealed the Vedas in the heart of Brahma. ( Bhag., i, 1, 
1. ) The cult of devotion is repeatedly exounded in this scrip- 
ture, and is its principal theme. It declares that devotion dire- 
-ctly destroys sins. Devotion produces unseen agencies ( apirva ) 
which generate fruits in the form of destruction of sins. The 
efficacy of devotion has been praised very often in the scripture. 
‘It asserts: ‘‘Attachent to objects of pleasure is the cause of fear 
of loss” From this it cannot be reasonably argued that attach- 
ment to God is the cause of release. The different prescriptive 
sentences in the Bhdgavata have the common purport of inculca- 
ting devotion. Penance, study of the Vedas, etc., have the 
common end of acquiring devotion to God and worshiping 
Him. Even Vyasa composed the Mahabharata in order to 
describe the qualities of God. Thus devotion which is free of 
desire for wealth, happiness, virtue and liberation is the sup- 


reme religion of those whose primary end is God-realization. 
( Bhag., xi, 2, 37; i, 7, 6; i, 1, 2; i, 5, 22; iii, 5, 12; BHS., 115.) 
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A Purana has ten characteristics. It must describe creation 
and dissolution of the world, etc. Among these it must describe 
an excellent religion ( saddharma ) called devotion. The Bha- 
gavata possesses all these characteristics and describes the excall- 
ent religion of devotion. The four verses ( ii, 9, 30-35 ) describe 
knowledge ( jfiana ), intuitive experience ( vijfiana ), the secret 
( rahasya ), and its means ( anga ) gradually. Here the secret 
is passionate love ( prema bhakti) and its means ( sadhana 
bhakti ) or formalistic devotion. ( BHS., 114; Bhag., xi, 14, 
3. ) During dissolution the Vedas were destroyed. ‘God instruc- 
ted Brahma on the Vedas at the time of creation, which prea- 
ch the cult of devotion.” Knowledge ( jfiana) mentioned 
above is the knowledge of the indeteaminate Brahman; intuition 
( vijfianan ) is the suprarational immediate experience of God. 
the secret is passionate love ( prema bhakti ) for God; formalis- 
tic devotion ( sadhana bhakti ) is its means. ॥ 


The cult of devotion should be learnt from a qualified spir- 
itual guide, By the positive method the cult of devotion is 
described as the best means of God-realization. “The cult of 
devotion which prescribes chanting God’s names, etc., as its 
means is the supreme religion in this world.” ‘Be devoted to 
God and fix your mind on Him.” By the negative method also 
the cult of devotion is described as the best means of God-reali- 
zation. “Those who do not not worship their creator or who 
despise Him fall from their present status, i. e., are born in a 
lower caste or a lower species.” Ignorant vile persons do not 
worship God.” “Those who do not hear of God’s qualities and 
actions suffer from the pangs of old age, death and rebirth.” 
( BHS., 114; Bhag., ii, 9, 33; vi, 3, 22; xi, 5, 2-3; BG., ix, 34; 
vii, 15; PP. ) 

All scriptures preach the cwlt of devotion. “The worship 
of Krsna redeems a person from bondage to birth and death in 
this world.” The same truth is stated by the positive method. 
“God reflected on the Vedas thrice and determined the cult of 
devotion” <All scriptures were reflected on repeatedly and 
it was determined that God should be meditated on always.” 
The same truth is stated by the negative method. “Ifa person 
who is well-versed in the Vedas does not worship Cod, he 
should be regarded asa wretched person.” All persons are 
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eligible for the cult of devotion. “All persons can transcend 
God’s power of maya by knowing Him in the company of dev- 
otees. Even women, Sidras, Hūnas who live by killing ani- 
mals, and lower species were purified by the company of devo- 
tees.” “Birds, beasts and insects attain to a higher status after 
death by fixing their minds on God. So those who are endo- 
wed with the power of discrimination of right and wrong cert- 
ainly attain to a higher status by worshipping God with devoti- 
on.” (BHS., 114; SKP.: Bhag., ii, 2, 34; iii, 7, 46; GP.,i, 
234, 31. ) 

The cult of devotion is ancient, propounded by God Himself, 
and therefore the highest of all cults. ‘The other cults of know- 
ledge, yoga and works were later than, and inferior to, the cult 
of devotion. They were propounded by many persons accord- 
ing to their interests. ( BHS., 75.) All cults are the means of 
God.realization, But the cult of devotion is the highest of all 
cults because it is propounded by God, because it is independent 
of other cults, and because it directly absorbs the mind in God 
discarding attachment to all other things. The other cults are 
conducive to the attainment of heaven and the like, which are 
noneternal. But devotion alone can bring about the immediate 
experience of the indeterminate Brahman, and the determinate 
Lord. The other cults are conducive to the realization of sub- 
ordinate goods. But the cult of devotion is conducive to the 
highest good or God-realization. ( BHS., 75; Bhag., xi, 14, 
1-2, ) 


Human life is fruitless without Devotion 


Human life is fruitless ifone does not worship God with 
intense devotion but only indulges in the gratification of ins- 
tincts and desires for pleasure. ‘‘The sun rising and and setting 
everyday decreases ihe life of all persons. Only the life of a 
person who chants God’s names, qualities and actions even for 
3 moment is not spent in vain. The trees also live; the bellows 
also breathe; the other beasts also eat and mate. The persons 
who never hear of God’s glory are equal to dogs, hogs, camels 
and asses; even though they are praised for their qualities, The 
cars which do not hear God’s actions are useless holes. Lhe 
tongue which does not chant His qualities is useless as that of 
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a frog. The head which does not bow to God is a useless 

burden, even though it is adorned with a silk turban ora jewe- 

1160 crown. The hands which do not worship God are like 

those of a dead person, even though thay are adorned with gold 

bangles. The eyes which do not see the images of God (Visnu) 

are as useless as the. eyes in the hind featheres of a peacock. 

The legs which do not walk to holy places are as useless as 
trees. The person who does not bow to God’s devotees is as 
good as dead while alive. The person who does not smell the 
odour of tulasi leaves offered to an image of Visnu is as good as 
dead, even though he breathes. The heart of a person which 
does not melt even though he utters God’s names namy times, 
or the heart whose melting is not expeessed in sheddidg tears 
or gooseflesh is as hard as stone.” ‘Those words which utter 
God’s qualities are really useful words. ‘hose hands which 
perform actions for God are really useful hands. That mind 
which remembers God in all inanimate and animate objects is 
really useful mind. Those ears which hear God’s holy names, 
qualities and actions are really useful ears. That head, which 
bows to inanimate and animate objects which are His manisesta- 
tions, is really a usefui head. Those eyes which see the image of 
God are really useful eyes. Those limbs which serve God’s devo- 
tees every day are really useful limbs,” ( BHS., 33-43; Bhag., 
ii, 3, 17-24; x, 80, 3-4.) These texts show that devotion is the 
best means of realizing God. 


‘God, true and immortal, can be attained in this life by a 
person with his false and mortal body. This is the intelligence 
of the intelligent and the talent of the tatented.” Intelligence 
is discrimination; talent is efficiency of the intellect. The wor- 
ship of God is the fruit of intelligence and talent. ( BHS., 85; 
Bhag., xi, 29, 22; x, 72, 21.) “Many persons, Hari$candra, 
Rantideva, Mudgala, Sibi, Bali, a hunter, etc., attained the 
eternal abode of God with their mortal bodies.” 


Devotion to God fulfils human life 


“A fiuite soul is born in eighty four hundred thousand sub- 
human species, and then is born asa human being. If sucha 
human soul does not take refuge with God owing to false self 
conceit, his human life becomes fruitless. Ifa person does not 


76 JIVA GOSVAMI’S RELIGION 


worship God even being born as a human being, be is deluded 
by maya, and his human life becomes useless.” ‘Those who 
have got covetable human life in which the knowledge of the 
supreme reality and virtues can be acquired, and yet who do 
not worship God, are indeed deluded by maya.” God is the 
root of the supreme knowledge and religion. In human life 
alone the knowledge and expereience of God can be acquired 
by the worship of Him with devotion. If God is not worship- 
ped in such a rare human life, its purpose is defeated. ( BHS., 
108; Bhag., iii, 15,24, BVP. ) “A nondevotee of God is extra- 
verted, is attached to external objects of pleasure, and becomes 
devoid of good qualities. But a desireless devotee, who wor- 
ships God as the supreme end of his life, and who is devoid of 
any possession and without any desire for it, becomes the abode 
of all gods, and of all excellent qualities.” Knowledge, detach- 
ment and other qualites are automatically acquired by him 
without any effort. - “The persons engrossed in the world and 
averse to God undergo sufferings day and night. They are 
tortured in the day in the pursuit of their desires, and tormented 
at night by painful dreams which disturb their sleep. Even 
sages averse to God suffer in the world if their efforts to earn 
wealth are frustrated by ill-luck.” Even sages, who acquire 
the knowledge of Brahman with great difficulty, and who are 
endowed with detachment, fall again from this status, and are 
entangled in bondage, if they are averse to the acts of devotion. 
( BHS., 109-10; Bhag., v, 18, 12; iii, 9, 10; x, 28, 32. ) 
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CHAPTER VII 
Karmayoga, Franayoga and Bhaktiyoga 
Three ways of the Realization of the supreme Reality 


The supreme reality is realized in three ways. (1 ) The 
realization of the indeterminate Brahman is of the nature of 
knowledge ( jfiana ). (2) The realization of the determinate 
Lord ( Bhagavat ) is of the nature of devotion ( bhakti). (3) 
The realization of both is accomplished by the offering of all 
works to God ( karmarpana ). Hence three paths of know- 
ledge, devotion and works are prescribed according to the diffe- 
rent temperaments of the aspirants. These are the principal 
ways for the realization of the highest good. The values are 
wealth, happiness, virtue, release, and passionate love for God, 
Devotion is mentioned separately from works. Hence it is not 
of the nature of works. ( BHS., 1/0; Bhag., xi, 20, 7. Cp. NBS. 
iii, 5. Narada describes devotion as consisting in offering all 
works to God. ) 


Eligibility for adopting the cults of Works, Knowledge 
and Devotion 

“Those persons, who are attached to the fruits of works and 
who have not acquired dispassion for them, are eligible for the 
way of works. Those who have renounced works, and who 
have acquired dispassion for their fruits, are eligible for the 
way of knowledge. Those who have somehow acquired faith 
in God’s names, attributes and actions, and who are neither 
much attached to the fruits of works nor completely detached 
from them, are eligible for the way of devotion. These different 
ways are fruitful for the different types of aspirants.” Jiva obser- 
ves that those who are attached to the fruits of works, who 
are not detached from them, and who are unable to renounce 
works are eligible for the path of works ( karmayoga ); that 
those who are averse to mundane and supramundane happiness, 
who have renounced secular and Vedic works, which are means 
to these ends, are eligible for the path of knowledge ( jfianayo- 
84 ); that they have desire for release, which is indicated by 
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their dispassion and renunciation of works. ( Bhag., xii, 20, 
7-8; BHS., 171.) A distinction of castes is observed in the 
path of works. The different castes have different specific 
duties. But in the path of devotion there is no distinction of 
castes. Hence faith is the only cause of devotion. Faith is 
generated in the company of devotion due to the grace of God, 
Who is absolutely free. ( BHS., 117. ) “Those who have acqu- 
ired faith in God’s names, qualities and actions, who have acqu- 
ired dispassion for all works, who are unable to give up empiri- 
cal desires, although they know that they ultimately lead to 
painful consequences, who continue to enjoy objects of their 
desires, should worship God with pleasure, faith and firm 
resolution.” Faith in hearing and chanting God’s names, etc., 
as the highest good indicates dispassion for all works. Those 
who have acquired such faith have dispassion for works, But 
they cannot give up empirical desires, although they know that 
they ultimately lead to painful consequences, because the poten- 
cies of their actions in the form of subconscious desires {vasana) 
and merits and demerits ( karma) have not yet been worn 
out. Those who are neither averse to enjoyments nor exces- 
sively attached to them are eligible for worshipping God with 
desireless undivided devotion. But if they acquire extreme 
detachment, they become eligible for the way of knowledge, 
but they do not become ineligible for desireless devotion. 
Devotion is powerful in itself independently of detachment. 
Undivided devotion can be acquired even without detachment. 
( BHS., 172.) Knowledge and detachment are the incidental 
consequences of the culture of devotion. ‘But they are not 
often conducive to the good of the devotees who have given 
‘their hearts to God entirely.” ‘Whatever is achieved by works, 
austerities, knowledge, detachment, meditation, charity etc., 
can be achieved by a devotee through devotion.” Thus devo- 
tion does not depend upon works and detachment, because the 
faith that devotion is the best of them itself generates detach- 
ment. ( Ibid, Bhag., xi, 20, 31-32.) The eligibility for the 
cults of works, knowledge and devotion is considered. 


The Way of Works leads to the Experience of God 


The way of works independently leads to the realization 
of God. ( BHS., 174). “Ifa person performs his prescribed 


CHAPTER VII 79 


specific duties renouncing the desire for their fruits, and if he 
does not commit prohibited actions or sins, he neither goes to 
heaven or to hell, but he becomes sinless and pure, acquires 
pure knowledge in this world, and sometimes acquires devotion 
to God owing to good luck.” A person goes to hell if he does 
not perform his duties or if he commits sins, The karmayogin 
neither commits sins nor transgresses his duties, and so does not 
go to hell. He renounces desires for fruits of his works, and so 
does not go to heaven. But in his embodied life he becomes 
free of the taint of love and hatred, acquires pure knowledge, 
and sometimes devotion to God. Pure knowledge can be acquired 
by efforts. But devotion is difficult to acquire by voluntary 
efforts. A person who is devoid of desire for fruits of works per- 
forms his prescribed works as commands of God, motivated by 
the sense of duty. In the company of the wise persons he 
offers his prescribed works to God. In the company of devotees 
he sometimes acquires devotion by the grace of God. His com- 
pany of devotecs is due to his good fortune. The offering of 
works to God, pure knowledge and pure devotion are the 
results of performance of the prescribed works according as 
the aspirants differ in their capacities and spiritual equipments. 
(BHS., 174; Bhag., xi, 20, 10-11; ग, 3, 11. Cp. YO., p. 20. “Our 
works must be a sacrifice to the Divine.” SY., p. 66. ) 


Hence the aspirants should be firmly established in the paths 
for which they are spiritually equipped. “Being firmly establi- 
shed in the paths for which the aspirants are spiritually fit is 
called an excellence.” (Bhag., xi, 21, 2.) But if they adopt a 
path for which they are not spiritually fit, they commit a fault 
(dosa). An aspirant should adopt a path which is in harmany 
with his spiritual nature (svadharma). He will achieve fulfil- 
ment ( siddhi )in it. But if he adopts a different path, he will 
be a misfit and be frustrated. 


Works are the means of acquiring knowledge and devotion 
which directly bring about the realization of God. Hence they 
are inferior to knowledge and devotion. Through pure know- 
ledge the indeterminate Brahman can be directly experienced. 
Through pure devotion the supreme Reality in the forms of the 
Supreme Self ( Paramatman ) and the Lord ( Bhagavat ) are 
experienced. ( BHS., 175. ) 
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The Path of Knowledge leads to the Experience of the 
Indeterminate Brahman 


«An aspirant for knowledge should control his vital forces 
and sense-organs by his mind, his mind by his pure intellect, 
absorb his intellect in his impure egoistic self, absorb his impure 
self in his pure self, and then absorb his pure self in the indeter- 
minate Brahman. He should meditate on his pure self as iden- 
tical with Brahman and thus acquire supreme tranquillity, and 
desist from all works.” In the path of knowledge an aspirant 
should meditate on the indeterminate Brahman as identical with 
his pure finite self. ( Bhag., ii, 2, 15-16; BHS., 215.) He dis- 
criminates between the not-self and the Infinite Self which is 
nonphysical, spiritual, and of the nature of undifferentiated con- 
sciousness, and cannot discriminate the different essestial powers, 
determinations and qualities of God. He cannot discriminate 
between his own finite self and the supreme self. He experiences 
the identity of the Infinite Spirit or Brahman, but fails to expe- 
rience the differences within Him. He acquires the knowledge 
of the indeterminate Brahman. But ifhe receives the grace of 
some devotees of God, he can also experience the different deter- 
minations of the Supreme Self and experience God. Otherwise, 
he remains absorbed in the experience of Brahman Who is pure 
consciousness devoid of determinations. Those who meditate on 
Brahman in quest of pure knowledge also acquire an immediate 
suprarational experience of Brahman as one undifferentiated 
consciousness. They practise prayer in the form of meditation 
“I am Brahman” ( aharngraha upasana). It consists in medita- 
tion on the finite self as identical with God invested with His 
powers. It results in the partial manifestation of God’s powers 
in the meditating person. Its final result is the assumption of 
the form of God, the enjoyment of sovereignty almost equal to 
that of God, and the like. (BHS., 215.) 


The knowledge of Brahman is acquired by two classes of 
persons: (1) the worshippers of God and (2) the worshippers 
of Brahman. The former acquire the knowledge of Brahman as 
an incidental fruit of devotion to God. The latter acquire it 
independently. The former acquire the knowledge of Brahman 
as slightly different from devotion, which is a spiritual mode of 
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God's essential power of bliss ( hladini Sakti). Their knows 
ledge of Brahman is an attendant of their supreme devotion, 
But the latter know Brahman as identical with their finite 
selves. ( BHS., 134.) The knowledge of the identity of 
the finite self with Brahman is repugnant to the cult of 
devotion. It should never be cultivated. The finite self is 
an eternal part of God, being partly different and partly 
non-different from Him, The knowledge of Brahman as 
identical with the finite self is tinged with sattva of maya 
or Prakrti and a mental mode. But devotion is free of 
sattva and not a mental mode, but a spiritual mode of God’s 
essential power of bliss infused into a devotee’s mind, 


“Pure knowledge which is the one supreme reality called 
Brahman, without inside and outside, is the supreme truth, 
experiencing consciousness, completely fulfilled or calm. 
This knowledge is also called the Lord ( Bhagavat ).’’ ‘This 
knowledge is not phenomenal but ontological, It is pure 
and untainted by nescience ( avidya ), while phenomena: 
knowledge is impure and tainted by nescience, It is uniform 
and undifferentiated, while phenomenal knowledge is 
multiform and differentiated. It is without inside and outs 
side. Empirical knowledge has a knowing self inside and 
external objects outside it, Pure knowledge or Brahman is 
unlimited while empirical knowledge is limited, The former 
knows the inner pure consciousness, while the latter knows 
external objects. The former is immutable while the latter 
is modifiable. Such pure knowledge is true and invested 
with lordship and other attributes and called the Lord, It 
is not the knowledge of the finite self which is limited 
and subtle ( BHS., 185 ) 


The immediate knowledge of Brahman is acquired 
independently by the worshipper of Brahman, who pursues 
the path of knowledge ( jnanayoga ). It is also acquired by 
the worshipper of God or Bhagavat incidentally, The know- 
ledge of Brahman is said to be due to the grace of God. But 
a devotee of God does not experience Brahman as identical 
with his pure individual self, but slightly different from 
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Brahman, But the worshipper of Brahman, who is a monist, 
knows Brahman to be non-different from his pure individual 
self. In fact, he does not admit the ontological reality of 
his individual self, but regards it as an appearance of 
Brahman~pure nondual knowledge ( BHS., 135, ) 


The Path of Devotion ( bhaktiyoga ) 


The Bhagavad Gita mentions the threefold Supreme 
Reality, Brahman, Paramatman and Bhagavat. “Aksara is 
the supreme Brahman.” The word ‘‘Aksara” means Brahman. 
“The ascetics free of love and hatred and practising celibacy 
are united with Aksara or Brahman.” The indeterminate 
Brahman is worshipped through prayer which is in the 
nature of knowledge. ‘God is the indwelling Spirit 
( adhiyajnia ) in all creatures.” He imples them to perform 
good works, and gives them their fiuits.’? He is the Paramāt- 
man, the Supreme Self, the Inner Controller (antaryamin), 
immanent in the finite selves, “A person attains the 
Supreme Person (Parama Purusa) through constant thought 
of Him with undivided devotion.” The Lord (Bhagavat ) 
is both transcendent and immanent, and comprchends the 
indeterminate Brahman and the determinate Parmatman. He 
transcends the physical and spiritual worlds, and is imma- 
nent in them. ‘‘He is eternal, ommiscient, inconceivable, 
subtlest, governor of al], transcending maya or prakrti, and 
self-luminous.”’ “The yogins who constantly remember God 
with an undivided mind are always united with Him.” 
God can be iealized through undivided devotion. ( BG., 
viii, 3, 11, 4, 8, 9, 14;.BHS., 175. ) 


Kapiladvea said to Devabhiiti, “One God is experienced 
as the supreme Brahman of the nature of pure knowledge, 
Paramatman and Bhagavat. These are the three aspects of 
one God.” Knowledge is the essential characteristic of 
Brahman, and He is experienced through knowledge. 
Paramatman is experienced through a particular kind of 
devotion. Bhagavat is experienced through perfect devotion. 
Perfect devotion is undivided, ( BHS., 185; Bhag., , x 14, 
6; 11, 2, 8; [, 7, 4.) 
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The Characteristics of Devotion 


“Devotion ( bhakti ) etymologically means the service 
(seva) or worship of God. It is said to be the best spiritual 
discipline by the wise. All values are obtained by devotion 
to God. He is not so much pleased with any kind of spiritual 
discipline as with devotion.” The service of God is the 
essential characteristic ( svartipa laksana ) of devotion. It 
consists in serving God by bodily actions, words and mental 
acts together. ( BHS., 215. GP. ) It does not include fear, 
aversion, and prayer in the form of meditation on the 
identity of the finite self with God. Fear and aversion are 
the emotions of the mind alone, and do not directly include 
works and bodily actions Prayer in the form of meditation 
on the self as identical with God is a mental act ० ly, and 
does not directly include words and bodily actions. So they 
are excluded from volition. All kinds of good are obtained 
through devotion,—whether a devotee worships God with 
desire for fruits or without desire for them. This is the 
inessential or functional charateristic ( tatastha lakasna ) of 
devotion. The two characteristics of devotion are shown 
in another way. “The means which have been propounded 
by God for realizing Him easily by ignorant persons are 
certainly to ke known as the religion of devotion.” God is 
revlized cither as Brahman or Paramatman or Bhagavat. The 
means which bring about the realization of God constitute 
the religion of devotion. This is the essential chara- 
cteristic of devotion. The religion propounded by God for 
realizing Him is the religion of devotion, This is its 
inessential or functional characteristic, ( BHS., 216; Bhag., 
vi, 3, 32; xi, 14, 3; cp. MOY., p. 76.) 


“The cult of devotion was founded by God. It is unknown 
to the gods and the seers. How can men know it ? Brahma, 
Siva, Sana: Kumara, Narada, Kapila, Manu, Prahlada, 
Janaka, Bhi,ma, Bali, Sukadeva, and Yama alone knew it. 
Jt is secret, pure, incomprehensible, and yet the means of 
achieving life eternal. This is the supreme religion of love.” 


( Bhag., vis 3, 19-22, BHS., 110. ) 
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The Finite Self’s misery of Embodied Existence 


The finite self as an eternal part of God’s jivasakti is of 
the nature of pure consciousness. But owing to the absence 
of its knowledge of the supreme Reality from the beginning- 
less time it remains averse to God and turns away from 
Him. Hence its knowledge of its essential nature is veiled 
by nescience, a mode of God's unconscious power of maya, 
and it falsely identifies itself with its unconscious psycho- 
physical organism composed of sattva, rajas and tamas, and 
consequently, suffers from the misery of embodied existence, 
Jt is explained in the Parméatmasandarbha, The persons 
whose minds turn away from God, cannot know the essential 
nature of their finite selves. They are entangled in embodied 
life and suffer from the fear of death. So intellgent 
persons should worship God with undivided devotion. 
( BHS., l; Bhag., xi, 22, 33; xi, 2, 37. ) 


The Experience of the Supreme Reality 


God has revealed the Sastras out of great com assion for 
the emkodied finite selves in order to attract them towards 
Him and realize their essential nature as spiritual monads 
or sparks of God. Some persons whose dispositions of the 
experience of God exist in their minds in an unmanifest 
condition, or those who have obtained the grace of saints, 
are attracted towards God and experience Him simultaneously 
as soon as they listen to the instructions about the 
self—existent supreme Reality. ( Bhag., 1, 1, 2.) They do 
not require other instructions. Even if they hear other 
instructions, they also awaken in them the experience of 
God, like hearing God’s names, qualitics and actions. But 
although it is imbedded in the minds of others in the form 
of seeds or dispositions, it is not awakend because of the 
impurities of desires in them. Their minds are tainted with 


` joys, sorrows, fears, desires and sins. The minds of persons 


vitiated by sins are not attracted towards the truth. The 
company of saints and listening to the Sastras generate 
passionate love (prema) for God. It is the result of accumu- 
lated merits acquired in many births, God is indistinctly 
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manifested in the heart of an aspirant through other kinds 
of spiritual discipline. But He manifests Himself as endowed 
with all powers distinctly in the heart of a devotee who 
worships Hims with devotion, ( BHS., 1; Bhag. vii, 9, 39; 
ls 2.) 


The Means and the End 


Being attracted towards God is the means. The immediate 
experience of God is the end. Undivided devotion is the 
best means ( abhidheya ). The realization of God is the 
supreme end (prayojana). Being averse to God is the cause 
of the misery of embodied existence, Being attracted towards 
God, which is the opposite of being averse to God, is the 
means. It is of the nature of prayer to, and worship of, 
God, which leads to the knowledge of Him. The immediate 
experience of God is the supreme end. It is of two kinds : 
(1) the immediate internal experience of God in the heart, 
and (2) the outer experience of God through the eyes which 
are transformed by the inner spiritual illumination. 
These inner and outer experiences of God exterminate all 
miseries. ( BHS., 1. ) 

Fear of death is duc to nesciance of the true nature of 
the finite self. It is of a spiritual nature, being a spark 
of God, an eternal part of Him, and not physical ia nature, 
But it. erroneously identifies itself with its mind-body- 
complex owing to nescience avidya ), which is a mode of 
God’s mayaSakti. The influence of maya can never be over- 
come by a person’s own efforts. One who takes refuge with 
God, aud who completely surrenders oneself to Him can 
overcome the influence of mayaSakti. God’s grace alone 
enables one to overcome it. Thus the misery of birth and 
death is due to nescience. Nescience can be destroyed by 
knowledge. Knowledge is acquired by devotion, Fear of 
death arises from the influ:nce of maya and its effect, 
nescience, Maya is a power of God The worship of God 
with undivided devotion destroys the influence of maya 
through His grace and destroys nescience. He ice devotion 
is the best means (abhidheya) and the immediate experience 


of God is the highest end \ prayojana ), ( BG, vii, 44. ) 
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The Supreme Reality in the forms of Brahmam, Paramitman 
and Bhagavat 

The Supreme Reality consists of three manifestatvious : 
Brahman, Varamatman and Bhagavat. Pure knowledgneo 
characterised by three divine powers and qualities is 2alled 
Brahman. Pure knowledg: is one, undifferentiated, trans- 
cendent, unconditioned, infinite, eternal consciousness, that 
is not differentiated by objects, that is not empirical and 
sensuous, that is not limited by space and time, and that 
is not determined by conditions. The Supreme Reality 
qualificd by a part of the power of infinite and eternal 
consciousness and abounding in the unconscious power of 
maya, and being the Inner Controller of all created beings 
is called Paramatman. The Supreme Reality qualified by 
all powers and absolutely complete and perfect is called 
Bhagavat. Brahman is the Absolute, Paramatman is the 
Supreme Self immanent in all creatures, Bhagavat is the 
Lord or God. Their nature has been explained in the other 
essays on the Bhagavata. Brahman is experienced by suprara- 
tional immediate experience, Paramatman is experienced 
by a particular kind of d-votion or by meditation, Bhagavat 
is experienced by devotion. ( BHS., 6. ) 


The Immediate Experience of the Supreme Reality through Devotion 


“The sages experience God in their pure hearts through 
devotion attended with knowledge and detachment, and 
strengthened by faith.” Knowledge and detachment are 
generated by devotion, Devotion means ardent love for God 
(prema). Devotion and ardent love are awakened by faith in 
God and the Sastras, listening to the Sastras from expert 
teachers, reflection on their meanings, and the worship of 
God. The Sruti says, ‘The Supreme Self or God should be 
heard, prayed to, and visioned,”’ God is experienced through 
prayer with devotion, The experienc: of the Supreme 
Reality as God is the most excellent of the experiences 
of the three aspects ( BHS., 1 & 7, Bhag, 11, 4, 6 ). 


The Different Classes of Devotees 


The Bhagavad Gita divides devotees into four classes : 
( 1 ) distressed ( arta ), ( 2 ) inquisitive ( jijnasu (CA) 
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desirous of goods ( artharthin ) and ( 4 ) wise ( jranin ). 
Among them the wise devotees who cherish undivided ` 
devotion to God, and who are always united with Him, are 
the best. (BHS; 201; BG., VII, 1 6.) They love God dearly, 
and God loves them dearly. All these four classes of devo- 
tees are great. But wise devotees are God’s souls, as it were. 
They take refuge in God entirely, and their minds are 
united with Him. They resort to God as the only refuge, 
completely suurender themselves to Him, and dedicate all 
their works, knowledge and meditation to Him, They are 
suffused with His influence and presence. ( BG., vii, 18. ) 
They know the world and finite beings to exist in God as 
non-different from His powers, and not as different from 
His powers. ( BHS., 201.) Here Jiva prefers rational 
devotion to irrational devotion. The wise devotees are 
better than the distressed, the inquisitive and the selfish 
devotees. The distressed devotces worship God for delive- 
rance from distress, The inquisitive devotees desire to know 
the nature of their finite selves and the nature of God, The 
selfish devotees desire to obtain the objects of enjoyment. 
The devotees who have realized their selves and God 
through passionate love for Him are better than the wise 
devotees. ( BHS., 201.) Here Jiva shows the superiority 
of passionate love ( prema ) for God to rational devotion. 


The Marks of a Seeker of Devotion mixed with works and knowledge 


A mixed devotee who cultivates devotion mixed with 
works and knowledge is characterized by the following 
marks “He is compassionate, non-malevolent, forgiving, 
truthful, of impeccable character, un -ufHed, benevolent, 
unaffected by selfish desires, self-controlled, tender, pure, 
greedless, non-enterprising, temperate, tranquil, steady, 
contemplative, vigilant, grave, patient, conceitless, respect= 
ful, wise, friendly, merciful, and possessed of integral know- 
ledge; he has conquered body and mind, and taken refuge 
in God.” ( Bhag., xi, 11, 29-31. BHS., 199. ) He is intole- 
rant of the miseries of others. He doesno harm to any 
creature and person, He forgives his enemies. Truthfulness: 
constitutes his strength. He is devoid of envy and other 
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reprehensible passions. He is unperturbed by pleasure and 
pain, joy and grief. He does good to all. His mind is not 
agitated by selfish desires. He conquers his external sense 
organs and internal organ. He is not hard-hearted. He is 
destitute of greed and covetousness. He does not exert him- 
self for the fulfilment of his egoistic desires, He is temperate 
in eating, drinking etc. He is steady in the performance 
of his specific duties. He is not impulsive but given 
to reflection. He is not inadvertent and negligent in the 
performance of his duties. He is not fickle but grave and 
unfathomable. He is patient and enduring. He has conqured 
hunger, thirst, old age, death, delusion and grief, He 
has no craving for honour and pays respect to other respec- 
table persons. He is not fraudulent. He is eflicient in 
expounding spiritual truths to others. He has comprehended 
them adequately and acquired supreme wisdom. Hc has taken 
refuge in God and made Him the only support of his life. 
Such a devotee cultivates devotion mixed with works and 


knowledge, (BHS., 199.) 
The Marks of a Seeker of Unmixed Devotion 


An unmixed devotee cultivates pure devotion unmixed 
with works and knowldege. ‘‘He knows the merits and defects 
of his specific duties enjoined by God, renounces them 
all, and worships God with devotion,” He knows that the 
performance of the specific works purifies the mind but that 
it interfers with meditation on God. He renounces them 
because of his firm conviction that he will acquire all 
fruits by devotion to God alone, and because of his knowledge 
that those who do not renounce them completely are not 
eligible for unmixed devotion. He does not renounce them 
because of ignorance or lack of faith. He renounces also his 
daily obligatory duties (nityakarma) and occassional duties 
( naimittika karma ) and knowledge. Thus uncondi tioned 
devotion is superior to mixed devotion, The different 
degrees of the excellence of the seekers of formalistitic 


devotion are stated here, (BHS., 200.) 
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The Marks of A Seeker of Unconditioned Devotion 


An aspirant who cultivates undivided, unconditioned, 
desireless devotion to God is the best. His devotion is of 
the nature of passionate love for God, which takes the form 


of quict devotion, loving servitude, friendly love, and the 
like. (BHS., 201.) 


“A person, who worships God with undivided devotional 
love, either knowing or without knowing that God is 
the infinite and eternal Self transcendent to and immanent 
in the universe, is the best devotee.’ God is not limited 
by time, space and objects. He is the Cosmic Spirit in all 
created beings. His form is spiritual and composed of infinite 
being, consciousness and bliss. A seeker of undivided 
devotion either knows the nature and magnitude of God or 
does not know it during the period of cultivating such 
devotion. But he knows for certain that God is the only 
Object of his desire and devotional love and the supreme end 
of his life. So he worships God with one kind of devotio- 
nal love. He does not worship God with formalistic devo- 
tion, He acquires the knowledge of the nature of his finite 
self, of God, and of the world asa fruit of the culture of 
undivided devotional love. “When God is known, all knowa- 
. ble entities are known.” ‘‘All elements, manas, buddhi and 
ahamkara constitute His lower prakrti. It is called His 
unconscious mayasakti. The finite souls constitute His 
higher prakrti. It is called His conscious jiva-Sakti. God is 
the creator and destroyer of the universe. There is nothing 
higher than He is. All are permeated by Him.” God is the 
cause of the world through His external power of prakrti 
or maya and marginal or intermediate power of jiva Sakti. 
The world and the finite selves are non-different from God 
because they are His different powers. Godis independent 
and transcends them. He is their support. The world is 
supported by His unconscious power of mayaSakti, and the 
finite souls are supported by His conscious power of jiva- 
Sakti, “A seeker of undivided devotional love does not know 
his finite self as entirely different from God but knows it as 
an eternal and inseparable part of God immanent in it, 
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and worships Him with single-minded devotion.’ One who 
cultivates undivided passionate love ( prema ) for God is 
superior to the distressed, the inquisitive, the selfish, and the 
Wise devotees whose nature has been stated above. ( BHS., 
201; Bhag., xi, 11, 33; iv. 7, 38; BG., vii, 2, 4-7). 


The Marks of the Devotees 


What are the marks of devotees ? What is the nature 
of their steadfastness in piety ? What is the nature of their 
character ? What is the nature of their conduct ? What 
do they say ? What are the marks of devotees, which make 
them dear to God? The Bhagavata answers these questions. 

(1 ) The marks of a superior devotees are the following. 
“He who experiences God in all created keings, animate 
and inanimate, who experiences God as immanent in his 
own finite self, and who experiences all beings in God, is 
the best devotee.” He has transcendent attachment(anuraga) 
to God, which is an intense degree of a passionate love for 
God. He chants God’s naines, qualities and actions, his 
heart melts, and his joy is expressed in laughing, crying, 
singing, dancing, shouting, etc. He bows to fire, air, ether, 
earth, water, plants, animals, ctc., because he experiences 
God in them which are his manifestations. Or, he feels 
passionate love for God in, animate beings and inanimate 
objects, which he cherishes in his heart. The best devotee 
does not experience the indeterminate Brahman, because he 
regards the knowledge of Brahman and its results as infeiror 
inasmuch as it is the knowledge of nondifference between 
the finite self and Brahman, or because his devotion is not 
mediated by knowledge or works. Nor does he experience 
formless God because he is tied to his soul with bonds of 
love in his heart as the Supreme Person or God of love with 
a beautiful spiritual form. Hence the best devotee does not 
experience formless God in all created beings but experi- 
ences them asthe different forms of God, ( BHS, 188. ) 
“Although the best devotee perceives the external objects 
through the sense-organs, he neither desires them nor hates 
them put experiences them as modifications of God’s uncon- 
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scious power of maya.'? He does so because his mind is 
engrossed in the experience of God. He is neither attached 
to them nor averse to them. These are his mental and 
bodily characteristics. “He is the best devotee who is not 
deluded by birth, death, hunger, thirst, fear, and suffering, 
which are the characteristics of embodied, life, and by 
the qulities of his body, sense-organs, life, manas and 
buddhi owing to his constant recollection of God.” He is 
not deluded by the inevitable sufferings and inseparable 
concomitants of embodied existence. “He has acquired a 
store of merits by performing virtuous actions, destroyed 
demerits and sins, transcended the conflict of pleasure and 
pain, and worships God with firm resolution.” “He takes 
refuge in God completely; his unconscious seeds or poter.- 
cies of desires for enjoyment and of actions have becn 
completely destroyed and cannot bear fruits in the form of 
enjoyments and sufferings.” He has completely transcended 
the sense of egoism in his body and is not attached to it or 
to his species, caste, sphere of life, birth or specific duties. 
He is dear to God.” He conquers his vital ego and eradi- 
cates his false egoism. He rises above the false identification 
of his soul with his body. “He is the friend and benefactor 
of all creatures, calm and unperturbed, does not make any 
difference between himself and others as regards his body 
and wealth.” He is not partial to his body and wealth, and 
hostile to others’ bodies and wealth. He is impartial to 
all, “He regards others’ miseries as his own and exerts him- 
self to the utmost to alleviate them.” ‘‘He is not deflected 
from steadfast devotion to God for a single moment even 
by the prospect of sovereignty over earth, heaven and the 
nether world, although it comes to him unsolicited.” “All 
desires for sentient pleasure are extinguished when passionate 
love for God surges up in the heart.” All vital lusts, all 
mental desires, are destroyed by undivided love for God. 
‘When God dwells in the heart of a devotee, all his sins 
are destroyed.’ When God is experienced in the heart, 
desires for empirical objects of enjoyment cannot arise. God 
is the very soul of the best deyotee, and dwells in his heart, 
and is manifested to him, He experiences God in his 
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heart and the world, He makes God subject to his undivided 
devotional love. ( BHS., 192-98; Bhag., xi, 2, 48-55. ) 

His desires and passions and their unconscious potencies 
have been completely destroyed, He who experiences God 
in all creatures is possessed of excessive passionate love for 
God, and his mental taints have been completely washed off, 


Those devotees, who have not yet experienced God, and 
who are not yet self-realized, perform nine kinds of works : 
(1) worship of God, (2) reciting mantras, (3) effecting 
union with God through meditation, (4) daily sacrifice, 
(5) bowing to God, (6) chanting His names, qualities and 
actions, (7) service of God, (8) service of His devotees, and 
(9) painting the marks of Krsna on the body. (BHS.,1 98). 


(2) The marks of a mediocre devotee are described 
thus, “A devotee who cherishes passionate love for God, 
friendship for his devotees, compassion for the ignorant, 
and indifference to his foes, is mediocre.” He remains 
unperturbed by his foes, aversion for him. He feels com- 
passion for those who are ignorant of God. But he cannot 
cherish love for them or for his foes. So he is a mediocre 
devotee. An excellent devotee experiences God’s manifesta- 
tions in all persons whether they are devotees or whether 
they are atheists or whether they are his foes. ( BHS., 189; 
Bhag., xi, 2, 46; vii, 9, 43; i, 7, 11; iv, 3, 23. ) 

(3) The marks of an inferior devotee are described in 
the following manner. “ʻA person who worships God in an 
idol with faith but who does not show respect to His devo- 
tees and other persons, 1s an inferior devotee.” He is lacking 
in passionate love for God, and in the knowledge of the 
greatness of the His devotees, and in respect for all beings. 
This is the reason why he does not respect his devotees and 
other beings. His devotion has just emerged owing to the 
arousal of some innate predisposition of his mind acquired 
in the past birth. His faith is produced by the comprehen- 
sion of the meaning of the scriptures ‘He identifies his 
self with his body, regards his wife and children as his 
own, thinks an earthen idol as a god, and considers the 
water ofa holy river as holy, but does not look upon a 
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saint as a manifestation of God.” His faith is derived from 
tradition and does not arise from the intelligent under- 
standing of the meaning of the Sastras. An aspirant, who 
has faith which is not due to the knowledge of the Sastras 
and who has not yet acquired passionate love for God, is the 
chief inferior devotee. (BHS., 190; Bhag., xi,2,47;x,84,13.) 
A devotee should have knowledge of five entities, viz, 
(1) God, (2) His spiritual abode, (3) His articles in it, 
(4) His mantra, and (5) the finite self. Their nature has 
been explained in the philosophy of Jiva Gosvami. (1) God 
is one Lord, endowed with infinite existence, consciousness 
and bliss, eternal, omnipresent, complete, ubiquitous, the 
cause of all created beings, inscrutable, knowable through 
the Vedas, invested with infinite powers, and the Lord of 
Vaikutntha, (2) God’s supreme abode transcends maya or 
prakrti, as composed of pure spiritual sattva (Suddha sattva), 
radiant, charachterized by pure existence, consciousness 
and bliss, eternal and the destiny of all finite selves. (3) It 
is full of wish-giving gems. The trees here ycild all desired 
objects of enjoyment; their flowers are fragrant; and their 
fruits are luscious and relishful. (4) God’s mantra repre- 
sents Him, and He is represented by His mantra. There is 
non-difference between Him and His mantra, Both are of 
the nature of pure existence, consciousness and bliss. The 
repeated utterance of His mantra for along period with 
concentration of mind and faith and devotion unquestion- 
ably leads to the realization of God. (5) The finite self is 
a spiritual monad, an eternal part of God. It is a part of 
God’s intermediate power (tatastha-Sakti) of finite conscious- 
ness ( jiva-Sakti ), It is not a part of the essential power 
( svarupa-sakti ) of God, It is a knower, enjoyer, and active 
agent. It has finite knowledge and limited freedom. It is 
dependent upon God. Its bondage is due to its entangle- 
ment inGod’s maya-Sakti and its product, mind-body-complex. 
Its liberation is due to devotion to God and His grace, 
(HSP., BG,, vii, 5; VP.,BHS., 198. Cp. MLY ,p.78). 


Desireless single-minded Devotees 
The devotees possessed of desixeslessness and uncon- 
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ditioned devotion are the best of all. Their excellence is 
described in the following manner, “0012 Brahmana who 
performs a sacrifice is better than a thousand Brahmanas. 
One will-versed in the Vedanta is better than a thousand 
performers of sacrifices. One desireless single-minded devctee 
is better than ten million Brahmanas well-versed in the 
Vedanta.’ Since devotion is in the nature of the highest 
bliss, which transcends other kinds of joy, it is expressed 
in the spontaneous inclination to perform the acts of devos 
tion. (BHS., 175.) The acts of devotion performed by 


those, who cannot appreciate the excellence of devotion, 
but who are guided by the considerations of the injunctions 
and prohibitions of the Sistras, are inferior to the acts of the 
desirelees devotees, The performance of the acts prescribed 
by the Sastras is right and meritorious; and the commission 
of the acts prohibited by them is wrong and demeritorious. 
The sense of moral obligation to perform enjoined actions 
and not to commit prohibited actions isa defect. The 
spontaneous inclination to perform meritorious actions and 
to abstain from demeritorious actions is the expression of 


greater moral exc?llence. Hence those devotees who appre- 
ciate the excellence of devotion as of the nature of supreme 
bliss transcending the merits and demerits consequent on 
the performance of enjoined actions and the commission of 
the prohibited actions. Tranquillity is the steadfast fixation 
of the intellect on God, The desireless devotees are devoid 
of the qualities due to merits and demerits, which are the 


qualities of the intellect ( buddhi ) which is a modification 
of God’s unconscious power of maya. Merits are the effects 
of the righteous actions. Demerits are the effects of the 
unrighteous actions. The desireless devotees transcend 
merits and cemerits because they transcend sativa, rajasand 
tamas which constitute the intellect ( buddhi) and 
which are the primal springs of action. They cherish spri- 
tual devotion to God, which transcends the gunas of maya 
or prakrti. They are free of empirical desires for sentient 
pleasure and intellectual happiness. (BHS, 177, GP., Bhag., 
xi, 19, 36; xi, 19, 43. ) 
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Desireless Devotion should be cultivated 

The finite selves are the eternal parts of God. They are 
dependent upon Him as their source, abode and destiny. 
They are His eternal servants. Hence they should naturally 
cherish and cultivate desireless devotion to Him. Though 
they are eternal parts of God, yet they are parts of His 
external marginal power ( tatasha-Sakti ) of finite conscious- 
ness and depend upon Him as their source and support, 
even as tie atoms of the rays of the solar orb remain out- 
side it and depend upon it “The mystic sound Aum or Ome, 
the essence of the three Vedas is a symbol of Brahman. 
A represents God ( Visnu ), U rerpresents His power 
(Laksmi); M represents their servants,’ the finite selves. 
(PP.,UK. BHS;1 78.) 

Thus the finite selves are the eternal servants of God, 
who are inseparable from Him. God, His power, and the 
finite selves constitute the complete reality. The world is 
an expression ‘of His power. Thus the mystic sound Om is 
the most sacred symbol of the Vaisnavas. “A devotee should 
think that he is an eternal servant of God at all times, 
in all places, and under all conditions, ani utter His 
mantra. He should also meditate that God is the Lord, 
Master and Ruler of the universe of animate and inanimate 
beings.” “The learned regard the finite self unveiled by the 
crust of cause and effect within and without residing in the 
human body acquired by the merits and demerits 
due to the actions done inthe past births as a part of 
the omnipotent Lord. They worship God with devotion 
because they regard His worship as the only means of 
destroying the round of births and deaths and because 
they consider the realization of God to be the only 
destiny of the finite selves with firm faith and conviction.’ 
( PP., UK. Bhag., x, 87, 20; BHS., 178. ) 

Hence the finite souls should naturally wo ship God 
with desireless devotion as their source, support and Master 
with the firm faith that this act will destory their bondage 
to embodied existence, God , who is worshipped, being eternal, 
devotion to Him is imperishable. Hence desireless devotion 

is the best means of the realization of God, (BHS., 178. ) 


CHAPTER VII 


Kinds of Devotion (Bhakti) 


There are three kinds of devotion : (1) devotion due to 
attribution (aropasiddha), (2) devotion due to the company 
of other methods of spiritual discipline (sangasiddha), and 
(3) devotion due to its intrinsic nature (svariipasiddha). 
(1) When works are offered to God, devotion is attributed 
to them. Works are not in the nature of devotion. But it is 
attributed to them because they are offered to God, (2) 
‘When devotion is attended with knowledge or works which 
are subordinate to it, itis due to the company of its atten- 
dant, Knowledge or works are not in the nature of devotion, 
but are subordinate parts of the acts of devotion, (3) Devotion 
in the form of hearing, chanting, and remembering God’s 
names, qualities and actions is devotion due to its intrinsic 
nature It is devotion in itself independent of knowledge and 
works The acts of devotion mentioned above directly bring 
about God-realization without depending upon other condi- 
tions. Devotion is not attributed to them. It is awakened 
even in the ignorant and mentally deranged persons if they 
hear and chant God’s names, qualities and actions. Hearing 
chanting, etc , constitute the service of God. Devotion is 
invariably present in them.( BHS., 216.) 


Insincere Devotion and Sincere Devotion 


These three kinds of devotion are, again, of two kinds, 
viz., (1) insincere devotion (sakaitava bhakti) and (2) sin- 
cere devotion (akaitava bhakt:). Devotion due to attribution 
and devotion due to the company of knowledge and works 
are sincere or desireless if they depend upon mere devotion 
as their end, and if the aspirant has the capacity to acquire 
intrinsic devotion. They are insincere if they are motivated 
by the desire to realize one’s own ends or other's ends, 
and if they do not aim at intrinsic devotion. The former 
are motivated by desire for extrinsic ends while the latter 
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are not so motivated. The cultivation of devotion in its 
intrinsic nature for the joy of God or asa means of it is 
sincere or desireless. The culture of intrinsic devotion as a 
part of knowledge and works for the realization of another 
end is insincere or prompted by desire. Desire here means 
empirical desire for extrinsic ends, Desireless devotion in 
its intrinsic nature is called unconditioned (akificana) devo- 
tion, It is not tainted with insincerity in the form of 
desire for ulterior ends. It is called the supreme religion. 
God is pleased with such sincere, desireless, unconditioned, 
devotion. Devotion prompted by empirical, egoistic, desire 
is a mere imitation ( BHS., 216; Bhag; i, 1, 2; vii, 7, 52). 
Works offered to God are called devotion due to attribution. 
Desireless actions devoid of devotion are useless. Actions not 
offered to God are more useless. Thus both works motivated 
by desires and desireless works are condemned in the cult 
of devotion, hecause they both contain the common element 
of turning away from God, and because they cannot make 
an aspirant experience Him. Desireless works are performed 
by the aspirants for the knowledge of Brahman. Works 
prompted by egoistic desires are performed by the seckers 


of happiness. ( Ibid, Bhag, i, 5, 12 ) 
(1) Devotion due to Attribution (Aropa-siddha bhakti) 


All actions done non-voluntarily become acts of piety 
if they are offered to God. So the works enjoined by the 
Vedas performed voluntarily certainly became acts of piety. 
‘‘A devotee should offer all bodily, vocal and mental 
actions, and actions done through the sense-organs, mind 
(manas), and intellect (buddhi) to God.” All secular actions 
offered to God become acts of devotion and fulfil the ends 
of the religion of devotion. (BHS., 217; Bhag.; xi, 2, 36). 
Not only works prescribed by the Vedas, voluntary moral 
actions, but also all secular works and works done by the 
mind (citta) and egoism (ahamkara) become acts of devotion 
if they are offered to God.” A person should offer whatever 
he does, whatever he eats, whatever he gives in charity, 
whatever sacrifice he performs, and whatever penances 
he undergoes, to God,” All actions done by the body, life. 
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and mind, and all actions done for religion should be offered 
to God. All non-voluntary and voluntary actions including 
the Vedic works or moral and religious actions should be 


offered to God. (Ibid. BG., ix, 27). 


Even immoral actions or sins should be offered to God 
along with natural bodily actions. The seekers of the 
knowledge of Brahman offer all vicious actions without any 
distinction. The seekers of devotion to God offer their sins 
to Him, and pray to Him for his grace in order to be 
purged of the impure desires. All attachment to- good 
actions and other actions should be offered to God. There 
should be attachment to Him only. All other attachments 
should be consumed by all-embracing attachment to Him, 
Those who perform Vedic works for the realization of 
empirical ends, do so with attachment to their fruits, and 
cannot completely offer them to God, because they are 
prompted by egoism and because they regard themselves 
as the agents of their works. Those who offer the Vedic 
works to God without attachment to their fruits, attain to 
the status of actionlessness ( naiskarmya ). ( BHS... शाक 
Bhag., xi, 3,46). 


The actions of worldly persons engrossed in the objects 
of pleasure entail great labour and yield scanty results or 
sometimes do not yield any result at all. But the actions 
offered to God even if they are motivated by ego istic desire 
for fruits, certainly yield the desired fruits completely, and 
further ultimately terminate bondage. The daily obligatory 
duties, the occasional duties, and empirical, prudential 
duties do not yield their fruits if they are not performed 
according to their prescribed methods. But the acts of 
devotion must bear fruits if they are anyhow performed. 
“God grants the desired boons toa devotee who prays for 


them,” “The fruits of desireless works are never destroyed}. 
they never entail any sins of omission. Desireless works: 


save the agent from the fear of birth and death even if 
they are performed a little.” (BHS., 218, Bhag., viii, 5, 47, 
xiv 2, 459 4) ॥% ७ BG., ii, 40), 
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The works offered to God are a remedy ०: three kinds 
of suffering—physical, mental and supernatural, God is the 
Lord possessed of full powers of sovereignty, the whole 
reality consisting of the finite selves and the universe. God 
as Paramatman is the Supreme Self immanent in the created 
beings and controlling them as their Inner Guide. God as 
Brahman is pure infinite consciousness devoid of the 
essential attributes and powers. (BHS., 219; Bhag, 1,5,32). 


But how can works be a remedy for threefold suffering. 
Works are motivated by desire for fruits. Desire is the 
cause of bondage. What is the cause of a disease cannot cure 
it, But the objection is groundless, The works which are the 
cause of bondage can destroy it if they are offered to God. 
Even if works prompted by desire for fruits are offered to 
God, they can destroy desire, lead to the cessation of actions, 
and terminate bondage, In reality, God is the granter of 
the fruits of works; they depend upon Him. But ignorant 
persons think themselves to be the agents of the production 
of fruits, and, consequently, obtain scanty fruits, and are 
bound to embodied life. But wise persons know God to be 
the grantor of the fru ts of works, and, consequently, obtain 
plentiful fruits, and ultimately get release from bondage. 
(BHS., 221). The result of the Vedic sacrifices, called 
‘“‘Apiirva’’ or ‘‘Dharma’’, should be offered to God, who is 
the Lord of sacrifices and the grantor of their fruits, and 
the gods for whom the sacrifices are made should be 
meditated on as His limbs. Such meditation produces such 
an efficiency in the agent’s self that he is purged of all 
taints of mind produced by attachment, aversion, egoism, 
and other base passions, 


The Mimasmakas hold two views regarding Apiirva. 
(1) Just at the time when Vedic works are performed, a 
subtle result called ‘‘Apirva” is produced. (2) Or, after 
such works are performed, a potency called “‘Apūrva™ is 
produced, which can produce result in future. (BHS., 22; 
Bhag. v,7, 6). A sacrifice is performed, then a subtle 
potency is generated by-it, later a result is produced by it. 
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‘ere 


Thus “Apiirva” called “Dharma” is the result of an act of 
sacrifice. 


An opponent makes the following objection. If in an 
act of sacrifice a god is considered to be subordinate, and 
the act, to be principal, then Apurva should be thought to 
abide in the person who performs the sacrifice, So it is 
said, “Before an act of sacrifice the Vedic work is incapable 
of bearing fruit. So either the work acquires a capacity 
for producing a fruit, which is called ‘‘Apirva’’, or the 
person performing the work acquires a merit called “Apurva” 
which can produce a fruit. “But if a God, for whom a sacri- 
fice is made, be considered to be principal, and an act of 
sacrifice be considered to be subordinate to him, then 
Apurva being the result of his grace, abides in him. Hence 
Apurva being the result of his grace, abides in him. Hence 
Apurva cannot abide in God. 


Jiva gives the following reply. If Apurva abides in the 
person who performs the sacrifice, then it must abide in 
God or the Supreme Self who is the Inner Cont:oller of 
his finite self, since He is the impelling agent of the per- 
former of the sacrifice, and it cannot abide in the person 
who is impelled by God to perform it. If Aptrva abides in 
the performer of the sacrifice, it may abide in the priest as 
well, which is impossible. Hence Apiirva must abide in 
God who impels the person to perform the sacrifice, for 
the fruit of a Vedic work accrues to the person who directs 
his priest to perform it for him. God is the supreme Lord 
who gives the fruits of sacrifices. So he is the abode of 
Apūrva or Dharma, and, consequently, the worship of Him 
as subordinate to the act of sacrifice is sinful. (BHS., 222), 
“A person who regards himself as an independent agent, 
who performs sacrifices for other gods, is a non-believer, A 
non-believer is a person who deviates from the path 
of devotion.” “Those who worship other gods with faith, 


worship, God according to an improper method, since He 
is the Lord of sacrifices and the giver of their fruits. They 
do not know God in His real nature, and are born again 
and again.” All methods prescribed in the Vedas culminate 
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in God when they are tonsidered in their real nature. 
( BG. ix, 23-24; Bhag., x, 1 4, 9-1 0). 


The purity of works generates the purity of mind. The 
purity of mind is conducive to meditation on God in the 
cavity of the heart. Meditation on God awakens devotion 
to Him and increases it daily, Thus devotion in the form 
of hearing, chanting, remembering and worshipping God 
is aroused because of the purification of mind by the purity 
of works. ( BHS., 223; Bhag., vi, 7, 7). 


The offering of works is of two kinds : (1) in the form 
of producing the delight of God and (2) in the form of 
surrending the fruits of works to Him. (Ibid; KP.) The 
performance of works for God’s delight is the offering of 
them to Him. The surrender of the fruits of works to God 
is the best kind of offering of works to Him. 


The works are motivated by (1) desire, (2) desirelessness 
or actionlessness, and (3) devotion alone. A desireless action 
is not possible, since Manu says, ‘‘whatever a person does is 
motived by a desire.” (ii, 4). An action is performed 
voluntarily in order to satisfy a desire for an object conceived 
to be good at the time. Ifa prescribed work is performed 
in order to satisfy a desire for heaven, it leads to bondage 
to embodicd existence, But, if such works are performed out 
of the sense of duty, they are regarded as desireless 
_(niskima). If a person offers works motived by egoistic 

desires and desireless works to God, they cannot produce 
His delight, since the former are egoistic, and since the 
latter are destitute of desire for producing his delight as 
the principal end. Hence the offering of actions motived by 
desires and of desireless actions isa mere semblance of 
pleasing God because of their being egoistic in nature, 
But the works motived by devotion alone are offered to God 
primarily for His delight, because He isa devotee’s only 
support and life, (Ibid). The works motived by egoistic 
desires entail much pain and yield a little fruit, If the 
Vedic works performed without attachment to their fruits 
are offered to God, the status of actionlessness (naiskarmya) 
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is achieved. The desireless works offered to God purify the 
mind, when the mind is purified, devotion to God is aroused, 
The works performed for His delight not only produce 
devotion but also the knowledge of God. The pure devotees 
perform all works fcr His delight only. They study the 
Sastras, wait upon their preceptors and saints, do good to 
all creatures, undergo penances, and do all other works 
for His delight only. Thus devotion due to attribution is 
described. ({bid, 223-24; Bhag, viii, 5, 47; xi, 3, 46; 
VAN DETREI NOSES Os iv, 30, 30-40). 


(2) Devotion mixed with Works (karma—misra saiga- 
siddha bhakti) 


Devotion mixed with works is of three kinds : (1) 
devotion motived by empirical desire (sakama), (ii) devotion 
motived by desire for release (kaivalya—kama), and (i ii) 
devotion motived by devotion alone (bhakti-matra-kama). 


(i) Devotion mixed with works motived by desire for 
instrumental values is thus described, “ʻA person who takes 
refuge in God realizes the four ends of wealth, happiness, 
virtue, and liberation through devotion without adopting 
the means for realizing them.” All objects of empirical 
desire can be obtained by devotion alone. But they are 
generally obtained by devotion mixed with works motived 
by empirical desires. Here ‘‘works’? mean ‘‘works prescribed 
by the Vedas” (dharma), “The Vedas prescribed works 
prompted by sattva, rajas and tamas.? The performance 
of the Vedic works presupposes the knowledge of the 
meanings of the Vedic prescriptions in order to yield the 
desired fruits. But the acts of devotion can bear fruits 
without any previous knowledge. The Bhagavad Gita calls 
all dharmas works ( kaima ), “The offering of articles to 
the gods, which produces desire in the agents is called 
karma.” Dharma produces an empirical desire for 
exaltation on earth and happiness in heaven. But devotion 
does not produce such a desire. Dharma acquircs a special 
characteristic when it iscombined with devotion. “What 
produces devotion to God is called dharma.” ‘The offering 
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of works to God is an aid to devotion, and, consequently, 
such works (dharma) are said to generate devotion, 
(BHS., 224-25, Bhag, iii, 21, 6-7; xi, 19, 27; BG. viii 3; 
11, 45.) 

- (ii) Devotion motived by desire for liberation is some- 
times mixed with works and knowledge, and sometimes 
mixed with knowledge alone. Knowledge here means 
Immediate experience of Brahman as identical with the 
aspirant’s finite self. Sometimes hearing, etc., are treated 
as subordinate to detachment, meditation, discrimination 
of self from not-self; which are kinds of knowledge. “A 
contemplative person with a mind devoted to God should 
meditate on his finite self as identical with God ina 
solitary place free of fear.” Here devotion mixed with 
knowledge motivated by desire for liberation is described. 
“The delusion of a person due to maya is gradually 
consumed by devotion mixed with knowledge and works 
even asa fire produced by two pieces of wood rubbed 
together consumes the wood completely. Maya is over- 
powered by intense devotion in the form of hearing, 
chanting, ctc., desireless works, knowledge of reality, strong 
detachment, penance, meditation and absorption in the 
self.” Knowledge here means discursive knowledge due to 
the study of the Sastras. Meditation is meditation on the 
finite self and God. Absorption is trance in which the 
distinction between the meditator and the meditated 
vanishes, “The worship of God is the root of all kinds of 
God-realization,’? Here devotion is described as a part. of 
spiritual culture co-ordinate with knowledge and works, 
although, in reality, devotion ought to be treated as 
superior to them. Hence liberation alone is the result of 
devotion mixed with knowledge and works motived by 
desire for liberation. Devotion mixed with knowledge and 
works motived by desire for liberation is described. 
(BHS., 226-27; Bhag., xi, 18, 21; iii, 27, 31-33; x, 81, 19). 


(iii) Devotion mixed with works motived by desire for 
devotion alone is stated below. “Faith in hearing the 
actions of God, repeated chanting of His names, etc., utter- 


104 JIVA GOSVAMTS RELIGION 


ing his names repeatedly, recitation of His hymns, stead- 
fastness in worship of Him, discarding objects unfavourable 
to His worship renunciation of pleasures, performance of 
Vedic works, practice of charity, observance of vows, 
undergoing penances, and other acts of piety, done by the 
persons who consecrate themselves to him,produce devotion.” 
The vedic works should be done for him; then only they 
can generate devotion. Self-consecration consists in the 
dedication of all bodily and mental actions, which are the 
acts of picty, to God. Such acts should be done for Him 
alone, A person who is motivated by devotion to God becomes 
the abode of all gods and their qualities.’? (BHS., 228; 
Bhag., ix, 19. 23-24; vi,10, 12). 


Devotion mixed works and knowledge motived by 
desire for devotion alone is stated below. “A person who 
purifies his mind by the performance of his specific 
works without desire for their fruits, by the- performance 
of the excellent prescribed works daily without killing 
animals, by the sight; touch, worship, praise of, and 
bowing to, an idol of God, by reflecting on God as the 
Inner Controller of all creatures, by revering the saints, by 
keeping the company of the pious, by chanting God’s 
names, by listening to the Sastras, by cultivating patience, 
detachment, compassion for the distressed, friendship for 
equals, simplicity egolessness, and restraints, and by practising 
moral observances, quickly realizes God just on hearing 
God's qualities.” The prescribed works are those which are 
enjoined by the Pancaratra scriptures. Restraints are non- 
killing, non-thciving, sex restraint, and greedlessness. 
Moral observances are cleanliness of body and mind, 
contentment, austerities, study of the scriptures, and medita- 
tion on God, The scriptures deal with discrimination of 
self and not-self. Listening to the scriptures is aimed at 
knowledge. Thus devotion described above is mixed with 
knowledge and works and motived by desire for devotion 
alone. (BHS., 229; Bhag., iii, 29, 15-19). 


Devotion mixed with knowledge motived by desire for 
devotion is next described. ‘ʻA person acquires dispassion 


CHAPTER VIII 105 


for earthly and heavenly happiness by virtue of strong 
discrimination, obtains discursive knowledge due to the 
study of the Sastras, achieves supraintellectual intuition of 
God, and then becomes His devotee,” Dispassion, discrimi- 
nation and intuition are elements of knowledge. Thus 
devotion is sometimes mixed with knowledge when it is 
motived by desire for devotion. (BHS., 230; Bhag., vi, | 6,62). 


(3) Unmixed Intrinsic Devotion 


It is of two kinds (1) devotion which is motivec by 
desire for empirical ends and (ii) devotion which motived 
by desire for liberation ( BHS., 230 ). Devotion in its 
intrinsic nature is really neither motived by desire for 
empirical ends nor motived by desire for liberation. But 
the qualities of a devotee’s desires are attributed to his 
devotion. If he desires empirical ends, his devotion is 
said to be motived hy empirical desire. If he desires 
liberation, his devotion is said tobe motived by desire for 
liberation, 


(i) Devotion motived by empirical desire is of two 
kinds : 
(J) devotion prompted by mental energy (rajas) and 
(2) devotion prompted by mental inertia (tamas.) 


(i) “The devotion of a person, who worships God in an 
idol for the acquisition of objects of enjoyment, 
wealth or renown without attachment to Him, is 
prompted by mental energy or restlessness (rajas)’’ It 
is not prompted by attachment to God, but by attachment 
to other objects. “The devotion of a merciless and wrath- 
ful person prompted by cruelty, boastfulness, or envy 
is prompted by mental inertia (tamas). 


(ii) Devotion motived by desire for libertion is 
prompted by mental purity (sattva). “The devotion of a 
person who worships God out of the sense of duty and with 
the sense of distinction, and who offers the fruits of his 
worship to Him with a view to destroying the potencies of 
of his actions or achieving liberation, is prompted by 
mental purity (sattva.)” Such a person worships God not 
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out of love for Him, but out of the sense of duty. He 
considers liberation to be different from devotion and is 
called sattvika. Mental purity is the predominant trait of 
his character. “An agent of action without attachment is 
sattvika, “Liberation is sattvika knowledge.” ‘‘Delight 
springing from-the finite self is sattvika joy.” ( BHS., 233; 
Bhag., xi, 25, 26, 24 & 29, BHS., 231; Bhag., iii, 29, 
8-9). Thus the means and the end of the knowledge of 
liberation are tinged with a guna. Devotion prompted by 
mental purity is described. 


(iii) Then intrinsic devotion unmotived by desire and 
unprompted by the gunas-sattva rajas and tamas, is stated, 
“It is not motived by empirical desire for objects of 
enjoyment, and not prompted by sattva, rajas and tamas, 
It is pure spiritual devotion. It is unconditioned and 
unmediated. It is a spontaneous and uninterrupted favour- 
able inclination of the mind to God. It is the highest 
kind of devotion which makes a devotee completely attuned 
to God’s nature. Those devotees who cultivate it do not 
accept the five kinds of liberation even if God offers, these 
to them.” Such devotion is uninterrupted and incapable of 
being disturbed by other objects of pleasure, It does not 
seek after wealth, happiness, virtue and liberation, It is 
not promted by primal mental springs of action—sattva, 
rajas and tamas, Jt is intrinsic devotion and therefore 
direct and immediate. Devotion is not attributed to it as 
it is attributed to the works offered to God. ‘‘Devotion in 
the form of taking refuge in God trancends the gunas.’’ All 
acts which depend upon God alone are not prompted by 
the gunas. (BHS., 234. Bhag., iii, 29, 11-14; xi, 25, 26). 
He is independent, untouched by the gunas, equal, detached, 
and benevolent to all. So the worship of Him without 
any desire for empirical objects and even for liberation is 
not prompted by sattva, rajas and tamas, and hearing and 
chanting His names, ctc., are not prompted by them if 
they are desireless. Inthe cult of devotion, unconditioned 
and desireless devotion is the ultimate fruit of spiritual 
culture, and is sometimes called liberation. (BHS. 234; 
Bhag,, xi, 13, 40). 
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It may he 


; objected that the immediate experience of 
God’ after 


i ie transcending the gunas is liberation, and that 
neonditioned desireless devotion is not liberation, Jiva 


Gosvami replies that in the highest devotion the gunas 
are transcended, and that 


the devotion which transcends 
them makes a devotee fit fo 


r experiencing God immediately. 
(BHS., 234; Bhag, xi, 13, 40; xi, 25, 26). In the cult of 
works, liberation is achieved by the performance of the 
specific duties pertaining to the castes and stages of life 
without attachment to their fruits. But in the cult of 
devotion, unconditioned and desireless devotion which 
destroys nescience (avidya), the root cause of metempsy- 
chosi , constitutes liberation, It makes a devotee experience 
God directly. ( BHS., 234; Bhag., v, 1919-20. ) 


The Kinds of Devotion transcending the Gunas 


There are different kinds of devotion which transcends 
the gunas—mental purity (sattva), mental unrest (rajas) 
and mental inertia (tamas). The gunas are the funda- 
mental springs of action, Devotion devoid of them as 
desireless and supramental. It is pure and spiritual. 
Different persons naturally entertain different kinds of 
pure devotion to God, c.g., loving servitude, friendly love, 
etc., which are not prompted by the gunas. Devotion 
prompted by empirical desire is prompted by them. But 
intrinsic spiritual devotion which is a mode of God’s 
essential power of bliss transcends them; but the gunas are 
attributed to it according as the desires of devotees differ 
owing to the predominance of sattva, rajas or tamas. 
‘Tnconditioned and desireless devotion is devotion in the 
proper sense of the term, because it is unmotived and 
unselfish love for God. But the other kinds of devotion 
which are intended for the acquisition of empirical fruits 
contain attachment to them and not to God. Attachment to 
them detracts from the intrinsic nature of devotion to 
God, and leads to the abandonment of it after the achieve- 
ment of its, ends,” ( BHS., 234; Bhag., 111, 29, 7). 
Bhakti etymologicaly means bhajana or worship of God 
without any desire for earthly or heavenly happiness, and 
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with fixation of mind on Him. Such devotion is called 
actionlessness (naiskarmya). “A person ought to worship 
God with passionate love ( prema ) for his own good. He 
does himself good by desiring love for God alone.” ( BHS., 
234, GPT., 15). 


Undivided and Desireless Devotion 


Devotion is the best means of the realization of God 
(abhidheya) for the following reasons. (1) Devotion can 
be acquired by offering the prescribed works to God. (2) 
Knowledge yoga, works, etc. are fruitless without devotion, 
(3) Devotion by itself is capable of making a devotee 
realize God without depending on any other condition. 
Slight devotion, or even a semblance of devotion can bring 
about the realization of God. (4) Devotion is the common 
daily obligatory duty of all castes, (5) Direct devotion can 
generate the immeditate experience of God, Devotion which 
is pure or devoid of any desire for earthly or heavenly 
happiness is called undivided. 


Devotion is undivided if God alone is worshipped by a 
devotee, who does not worship any other God. (BHS., 164). 
Undivided devotion is desireless. Devotion untainted by 
desire for anything but God is desirelcss. Desire for the 
realization of God is not called desire. Desire for heaven, 
etc., which ends in bondage, is called desire. The former 
is not an empirical desire which leads to bondage, while 
the latter is an empirical desire. A single-minded devotee 
has no attachment to any other end or means than God. 
His devotion is devoid of attachment to any other means 
or end, God is the supreme end of his life and the means 
for realizing Him, His grace is the means of God-realization, 
and it is expressed in the form of the company of devotees, 
hearing and chanting God’s names, Ctc., (B AS, 1 64). 
“God should be worshipped without any desire, who is 
desireless, and the source of wealth, happiness and virtues.” 
‘God provides those devotees with their livelihood, who 
pray to Him with undivided devotion without thinking of 
any other objects, and who are always united with Him.’ 
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“Those, who worship other gods (deva) with faith, worship 
God in an improper way.” “God can be seen in His cosmic 
form, known and entered into by a devotee who cherishes 
undivided devotion towards Him.” ‘A devotee, who does all 
actions for Him only who lives for Him only as the supreme 
end of his life, who has no attachment to anything else, 
and who has no enmity towards all creatures, is sure to 
realize Him.” ( Bhag, vii, 7, 48: BG., ix, 22-23, xi, 
54-55, ix 30 ). 


Single-minded devotees worship God without any 
desire or with all desires directed towards Him with firm 
devotion. They do not a ire any good and take refuge in 
God.” “Prahlada, a single-minded devotee, did not accept 
any boon from God, which was offered to him, although 
it was alluring to others,’ “Those devotees who desire no 
other good than the realization of God, who is the Lord 
of heaven and release, cannot crave for transitory goods.” 
“Those who give their minds entirely to God, and who 
worship Him as the supreme end of their lives, are called 
single-minded devotees (ekantin).’’ (Bhag viii, 3, 21, vii, 9, 
55, v, 5, 25; GP. ch-231, 14. BHS; 164). 


Hence undivided devotion is desireless, pure, spiritual 
and directed towards God alone. Desireless devotion is the 
highest kind of devotion. (cp. Sy., 0. 44). 


The Marks of the saints of different classes 


The saints are of two classes: (1) those who are self- 
realized through knowledge and (2) those who are self- 
realized through devotion. (BHS., 186.) By the saints Jiva 
means those who have experienced God and not those who 
merely perform the Vedic works. They have achieved the 
fulfilment of their spiritual disciplines and realized God 
through their specific spiritual cultures. The persons 
experience God in manner in which the saints under 
whose guidance and instructions they have practised a 
particular kind of spiritual discipline.“‘Those saints who have 
realized God through knowledge (jfanasiddha) meditate on 
the indeterminate Brahman, are equal to all, calm, devoid of 
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anger, and friendly to all creatures.Those who have realized 
God through devotion (bhakti-siddha) cherish unconditional 
love for God, do not cherish love for their wives, children, 
houses and worldly possessions, and earn money which 
is sufficent for the worship of God.” ( Ibid, Bhag,v,3,2-3 ). 
Both kinds of saints are great; the former are possessed of 
the highest knowledge of Brahman while the latter are 
possessed of the highest devotion to God. But they do 
not possess an equal degree of excellence, The persons 
who worship God with absolute devotion are by far better 
than those who have achieved the fulfilment through 
knowledge. The saints self-realized through knowledge 
experience the indeterminate Brahman while those self- 
realized through devotion acquire passionate love for God 
and realize the Lord, the eternal Lover, Brahman is an 
incomplete manifestation of God. The Lord is the complete 
manifestation of God. 


Those saints who have realized God through devotion 
are of three classes. (1) those whose taints of mind have 
fainted or become inoperative (miirchita-kasiya), (2) those 
whose mental taints have been completely washed off 
(nirdhitta-kasaya), and (3) those who have acquired the 
spiritual bodies of the eternal comrades of God ( Prapta- 
bhagavat-parsida-deha . “009 cannot be visioned by the 
impure yogins whose taints of passions have not been 
consumed by the fire of devotion.” So Narada could not 
see God for the second time because his mental taints 
were not completely washed offin his past birth when he 
was a maid-servant’s son. “The mind Sukadeva was 
immersed inthe bliss of Brahman, which is superior to 
the bliss of the finite soul, freed of love for other objects, 
and attracted towards the charming qualities and activities 
of God ( Krma ) His mental taints of passions were 
completely washed off by his absolute devotion to God. 
‘When God granted Narada’s 5 ०] the pure spiritual body of 
His eternal comrade, his physical body due to the 
potencies of actions in his past birth perished, because 
these potencies were destroyed,” ( BHS., 186; Bhag., 1, 
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6, 22, xi, 12, 68, i, 6, 29; BHS., 186). All these three 
classes of saints have the common trait of love for God 
which exists in them in different degrees. Those ०' the 
first class have the least degree of love. Those of the 
second class have more love for God. Those of the third 
class have the greatest degree of love. The degrees of love 
of the saints also depend upon the aspects of God worshipped 
and the different kinds of love cherished by them, This 
will be explained later. 


The supreme end of life is the immediate experience 
of God. It has different degrees according as the dearness 
of God is experienced more or less. The immediate 
experience of God without His dearness is tantamount to 
the absence of the experience of Him who is the object of 
unconditioned love, even as the sweetness of sugar candy 
is not perceived through the tongue vitiated by the bile. 
(BHS., 186; Bhag, v, 5, 6). “Until love for God emerges 
in the beart, attachment to the body and other objects 
related to it is not destroyed” The different degrees of 
the excellence of the saints depend upon the different 
degrees of their love of God. 


Great saints are those who cherish unconditioned love 
for God and regard it as the supreme ends of their lives. 
Those have the greatest excellences, who have the greatest 
degree of love for God, who have immediate experience of 
Him, and who are free from the taints of passions and 
their unconscious dispositions. If any of these characteri- 
stics is lacking, the saints are lacking in excellence to that 
extent. If one characteristic is lacking, the saints are 
less great. If two chracteristics are lacking, they are still 
less great. 


Those devotees who cherish love for God, who regard 
it as the highest good, whe have detachment from their 
wives, children, houses, etc., have not yet been granted 
the bodies of God’s comrades, because they have uncon- 
scious dispositions of love for objects of enjoyment, although 
they have acquired dispassion for them. They have no 
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conscious love for these objects but have the unconscious 
potencies of desires for enjoyment, which have not yet 
been consumed by their devotion to and love for God, 
Jiva clearly recognized the existence of the unconscious 
potencies of desires for pleasure and exerting their 
influence upon the conscious. Thus there are different 
degrees of excellence among the saints and devotees. 
(BHS., 186.) 


CHAPTER IX 


Formalistic devotion (viidhi bhakti) 
Two kinds of desireless devotion 


Desireless and unconditioned devotion is of two kinds : 


(1) formalistic devotion and (2) spontaneous devotional 
love for God. Formalistic devotion follows the injunctions 
of the Paficaratra scriptures. Rupa Gosvami defines it as 
devotion urged by scriptural injunctions, but not by 
spontaneous love for God (BRS , Purva, 2nd Lahari). 


Jiva defines it as devotion urged by scriptural injunctions. 
(BHS., 234). He divides injunctions into two kinds: (1) 
those which are the causes of the acts of devotion and 
(2) those which are the causes of the knowledge of positive 
and negative duties. Positive duties are those actions 
which ought to be done. Negative duties are those actions 
which should not be done. “A person should hear and 
chant God’s names, qualities and actions, meditate on 
Him, and worship Him every day with single-minded 
devotion.” ‘‘A person, who worships God according to 
the prescribed method, acquires faith and deyotion to 
Him.” “A person acquires true devotion if he worships 
God with unconditioned devotion, and realizes Him.” A 
devotee should observe fasting on the eleventh day of the 
moon and on the birth day of Kr:na and other vows 
prescribed by the Paiicaratra scriptures (BHS.,234-35; Bhag 
We 2) 1/4; xi, 27 853) 


The different kinds of formalistic devotion are the 
following : (1) taking refuge in God, (2) the service of 
the spiritual guide, (3) the service of the other devotees 
with his permission, (4) keeping the company of the great 
saints and subjecting God to one’s will through it, (5) the 
service of the great saints, (6) hearings God’s names, forms 
qualities and actions, (7) hearing God’s names, etc., from 
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His comrades or attendants, (8) hearing the Bhagavata, (9) 
chanting God’s names, forms, qualities and actions, (10) 
remembering God’s names, etc., (11) serving a human 
incarnation or Idol of God, (12) initiation by a spiritual 
guide into a mantra, (13) worship of God, (14) bowing, 
(15) servitude, (16) friendship, and (17) self consecration. 


Spontaneous Devotional Love (raganuga bhakti) 


Just as the worldly persons cherish natural love for 
external objects of pleasure, so a devotee cherishes 
spontaneous love for God. It is called spontaneous 
devotional love. (BHS., 309). There are five kinds of 
devotional love (Priti) : (1) quiet love (santa), (2) loving 
servitude (dasya), (3) friendly love (sakhya), (4) parental 
love ( vatsalya ), and (5) wifely love (kanta, svakiya) or 
extra-conjugal holy love (parakiya madhura), Spontaneous 
devotional love is more excellent than formalistic devotion, 
It is replete with excessive attachment to God, Formalistic 
devotion is devotion as means (sadhana bhakti). But 
spontaneous devotional love is devotion as end (:adhya 
bhakti), Hearing, chanting, remembering, serving, worship- 
ping, bowing, self-consecration, etc., are acts of formalistic 
devotion when they are done under the urging of the 
injunctions of the $astras. They are acts of spontaneous 
devotional love when they are done out of spontaneous 
love for God, They are common to both, ‘The sages 
often desist from following the injunctions and prohibitions 
of the sastras, and chant God’s qualities etc., being 
immersed in the bliss of God.’ Formalistic devotion 
depends upon the scriptural prescriptions and is so weak, 
Spontaneous devotional love is independent of them and 
so strong. (Ibid.) 


Taking Refuge in God 


Taking refuge in God is the first act of formalistic 
devotion, First, the persons tortured by the miseries of 
embodied life due to the immoral passions take refuge in 
God without finding any other support in order to be 
delivered from them, Secondly, the persons tortured by 
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disinclination towards God take refuge in Him in order to 
acquire devotion to Him alone. Being without any other 
Support is cither due to the absence of any other support 
or due to the abandonment of other supports found already 
because of higher wisdom. ‘‘When a person tortured by 
the fear of death takes refuge in God by good luck, he 
abides in peace and is not frightened by death.” He 
who abandons the scriptural injunctions and prohibitions, 
positive duties, negative duties, and resorts to God for 
support whole-heartedly is freed from the fear of death.” 
“Abandon all prescribed duties and take refuge in God 
alone, He will purify you of all sins; grieve not’’(BHS,,235). 


Taking refuge in God has six characteristics : (1)resolu- 
tion to worship God and do other congenial actions to 
please Him, ( 2 ) abandonment of hostility towards Him, 
(3) conviction that He will protect His devotees, (4) choos- 
ing God as one’s protector, (5) self-surrender to Him, and 
(6) the feeling of miserableness, ( V T., B H S., 235). 
Choosing God as one’s protector or prayer to Him to protect 
one is the principal characteristic and the others are subor- 
dinate to it. Favourable attitude towards God includes 
favourable attitude towards His devotees also. Self-surrender 
means complete surrender of the individual will to the 
Divine Will. A person is dependent on God and ‘his life 
is controlled by Him. He receives finite and limited freedom 
from God. He can achieve all covetable ends through the 
power of God when he acts as an instrument of his will, 
He should do all actions as His instrument by taking refuge 
in Him. ‘God is not distant from one who is devoid of 
egoism, But he is very remote from one who is puffed up 
w.th egoism ” Conceit of egoism or freedom of egoistic will 
is the cause of embodied existence. Human freedom is 
belittled but not denied here by Jiva Gosvami (BHS , 235; 
Bhag., iii, 9, 9 ) 

A person should surrender himself in body, mind and 
spirit completely and unreservedly to God, offer all his 
thoughts, works and actions to Him, and give himself comp- 
Jetely to Him, (cp. Sy, p. 25 ). “One who says mentally 
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‘I am thine’, who takes refuge in God, and who a ives in a 
place sanctified by Him, isone who has taken refuge in 
Him.” “God delivers a person from distress, who takes 
refuge in Him.” “Such a person is fit for being released 
from bondage.” God destroys all sufferings of his proteges 
and showers : His love and benediction on them. Incomplete 
self surrender to God gradually produces its fruits, 
Complete self-surrender to Him quickly produces all fruits. 
Taking refuge in God isthe first requisite of devotion 
without which a devotee cannot realize his belonging to 
God. It is better than the practice of meditation. It can 
remove all evils, invoke the grace of God, and effect God- 
realization ( BHS., 236; GP ) 


At first, the company of the devotees generates faith 
( Sraddha ) in a particular mode of worship. Faith in it 
produces relish (ruci) for hearing and chanting the names, 
qualities and actions of a particular form of God, Then the 
mind of an aspirant is inclined towards God, Then attach- 
ment to a particular form of God and to a particular mode 
of worship of Him is produced, Then a desire to know the 
details of the particular mode of worship is generated, Then 
the aspirant hears instructions from one or many teachers, 
They are instructing teachers. Hearing is the comprchen- 
sion of the meaning of the scriptural texts, Then the aspi- 
rant reflects in the form of reasoning on the impossibility 
of their opposites. Then he acquires faith in the mani- 
festation of God everywhere. His faith in a particular 
manifestation of God is increased owing to his interest in 


it and desire to offer covetable objects to Him. Some have : 


interest in the manifestation of God as the Brahman, Some 
have interest in the manifestation of God as the Paramatman, 
Others have interest in the manifestation of God as the 
Lord or Bhagavat. Some of them cannot realize that the 
manifestation of God as the Lord is the best of all his 
manifestations. They think that this manifestation is equal 
to the two other manifestations and so have equal faith in 
and reverence for them all, Thus the aspirant acquires the 
knowledge of the scriptures. ‘This knowledge 18 discursive 
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and mediate. Then in order to acquire higher knowledge 
(vijnana) or direct suprarational experience he mediates on 


. the particular manifestation of God that he chooses. Then 


he worships his particular manifestation according to the 
prescribed method. Thus the path of the devotees who are 
pre-eminently reflective in temperament is shown above. 
Hearing ( Sravana ), reflection ( manana ) and meditation 
( nididhyasana ) are explained, 


The aspirants, who are pre-eminently emotional in 
temperament, and who abound in attachment to God, need 
not reflect upon the meanings of the scriptural texts. They 
keep the company of the great devotees. It produces their 
relish for hearing the actions of God. They ought to hear 
these actions repeatedly. The repeated hearing of them is 
prescribed for them. Those who desire to acquire devotion 
in the form of passionate love(priti)ought to pursue the path 
of relish for the hearing and chanting of God’s actions, The 
path in which reflection is the predominant means of 
spiritual discipline is not good for those who have not yet 
acquired relish for hearing and chanting God’s actions. 
Devotion is acquired by hearing His actions, serving 
worshipping, and making obeisance to, Him, remembering 
His actions and chanting them, These six acts are the parts 
of His worship. 


Both these kinds of devotees should be initiated in the 
mantras of the particular manifestations of God chosen by 
them by some of the great devotees from whom they hear 
of them. Each of them should choose one-Master ( guru ) 
to initiate him. But he may hear instructions from many 
teachers. Many initiating teachers are prohibited. Then 
the devotees should worship the particular manifestations 
of God chosen by them according to the prescribed methods 
Worship is of three kinds. (1 ) worship enjoined by the 
Vedas, (2) worship enjoined by the Tantras, and (3) mixed 
worship (BHS., 201; Bhag., vii, 9, 50; xi, 3, 48. cp. Sy. 
pp. 25 & 45 ) 
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Initiation ( diksa ) 


Initiation is necessary for the worship of God, Ifa 
person has faith in worship, he should resort to a spiritual 
teacher ( guru ) for initiation in a mantra and instruction 
on the method of worship. The Paficaratra enjoins the 
worship of God in the prescribed way. But the Bhagavata 
method of worship does not follow any prescribed method, 
because it regards the performance of any part of worship 
( e. g., taking refuge in God ) leads to the realization of 
the supreme end. But the followers of Narada regard initia- 
tion and worship of God by establishing a particular kind 
of relationship with God as indispensably necessary. For 
them initiation is a pre-requisite of worship. “Initiation is 
so called because it destroys sins and produces spiritual 
knowledge ( divya jnana ) by the knowers of the Truth. So 
one should dedicate his all to a spiritual teacher, and be 
initiated in a mantra according to the prescribed method,” 
Spiritual knowledge means the knowledge of the essential 
nature of God represented by the mantra and the knowledge 
of a disciplie’s particular relationship to God (BHS., 282). 
“A person uninitiated ina mantra by a worthy spiritual 
teacher is not eligible for worshipping God.” ‘‘Those who 
are devoid of devotion to God, their spiritual teachers and 
mantras should not be trusted.” “Those who worship God 
with their bodies, minds, and actions are godly, and should 
be trusted.” “The commands of those, who are well-versed 
in the Vaisnava scriptures, who observe the Vaisnava vows, 
who: are of moral conduct, ought to be followed with great 
care’ ( BHS., 283; VR, KP. VT. ). “Being initiated by a 
spiritual teacher in a mantra and instructed in the way of 
uttering it, a disciple should worship a particular form of 
God as desired by him.” The initiating teacher is one. “He 
should not be discarded because he is equal to God. One 
who discards his initiating teacher discards God, and is of 
reprehensible conduct,’ The rejection of the initiating 
teacher is forbidden ‘‘A person who is initiated by one who 
is not a devotee of God ( Visnu ) goes to hell He should 
be initiated again by a devotee of God according to the 
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prescribed method.” He is a true Master who can liberate 
his disciple from bondage. He is not a true Master who 
cannot liberate his disciple from bondage.” ‘‘Spiritual truths 
are revealed to a person who cherishes supreme devotion to 
God and his spiritual teacher” ( Cp, SM., pp. 16-18 ) 


“God can be experienced through devotion to the 
spiritual teacher, the wise serve their Masters for constantly 
remembering God. But the conceited cannot experience 
God by serving their Masters. An initiating Master is 
indispensable. A spiritual guide should be resorted to even 
by discarding one’s natural elders ( BHS., 210; BVP 
Svet, p, 2; Bhig., v, 5, 18; BHS, 201; Bhag., xi, 3, 48, 
NPR, BVR). “All persons are transformed when they are 
initiated in mantras by worthy Masters. They are reborn 
(BHS., 298; Tattvasagara). The worthy Masters awaken 
the divine power in them and transmit it to the worthy 
disciples in the form of mantras and awaken their dormant 
divine power, Hence God is the real Master who initiates 
earnest aspiralts through the medium of human Masters 
(Cp, ŚM., pp. 14-15). 


“The Master is full of all gods. He should be known 
as of the nature of God and should never be disregarded. 
Demerits should not be attributed to his merits through 
envy. He should not be treated as a human being.” “The 
Master is God Himself. He who treats him asa human 
being is deluded. His listening to the Sastras is fruitless.” 
The pure devotees regard their Masters as like God. The 
common unregenerate people regard their Masters as human 
beings; but their views are not authoritative in spiritual 
matters. ( BHS., 212; Bhag., vii, 15, 26-27, BHS., 211 
Bhag., xi, 17, 22 ). (A Master isa Light kindling other 
lights, an awakened Soul awakening souls” Sy., p. 20 ) 


It may be contended that mantras are of the nature of 
God’s names charged with special spiritual powers by him 
and the sages, which indicate special relationships of the 
aspirants with Him, that His names can, independently of 
other conditions, give the supreme good, and that His 
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mantras being more powerful than His names, there is no 
need of initiation by spiritual guides. Jiva replies that, 
although God’s mantras are more powerful than His names 
and, consequently, there appears to be no necessity for 
initiation by a Master, yet the sages have prescribed a 
particular method in order to regulate the conduct of those 
who are of naturally immoral conduct and distracted 
attention. If the prescribed conditions are transgressed, 
sins are committed for which atonements should be made. 
Hence initiation of an aspirant by a competent Master ina 
mantra for the worship of God with a particular 
relationship is necessary to establish on a firm path under 
expert guidance, There is no inconsistency between the 
power of a mantra to give the supreme good and initiation 
of an aspirant by an expert Master in it, “The sages who 
realized the truth in temporal and spiritual matters laid 
down the means which they adopted themselves and 
realized the supreme good thereby. Those seekers who adopt 
them without knowing their spiritual significance and 
practise them faithfully and steadfastly obtain their results 
easily, But those learned persons, who disregard these 
well-tried and effective means and practise them by their 
personal efforts, do not obtain their desired results”. 
“Those who worship God according to the prescribed 
method are never hindered by impediments, and have no 
cause of fear.” Initiation by a competent Master is of 
great spiritual help ( BHS., 283; Bhag. iv, 18, 3 5; PP) 
“‘The greatest Master is a presence pouring the divine 
consciousness into all who are receptive around him,” 
Sy., p. 19. ). 


A mantra is not a mere physical sound; nor is it a 
symbol of God, It is identical with God. God, His form, 
Idol, name or mantra are identical with one another and 
composed of infinite being-consciousness-bliss. It has been 
expounded in Jiva Gosvami’s Philosophy of Identity in Difference, 

An instructing teacher gives instructions to an aspirant. 
‘A person who is desirous of knowing the nature of the 
supreme good should resort to a teacher, who is well-versed 
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in the Vedas and the other scriptures, who is devoted to 
God, and who has acquired tranquillity by conquering 
passions.” He is not only erudite in the Sastras but has 
also acquired immediate experience of God owing to the 
revelation of a divin: form to him. (BHS., 202; Bhag, xi, 
3, 21). One who has not experienced God is not fit for 
giving instructions in spiritual matters, “He who knows 
that God, the Supreme Self in all beings, is the dearest 
Beloved, and removes all fear, is a fit instructor,” “The 
instructors are of two classes: (1) those who are tainted 
with attachment to objects of enjoyment (saraga) and 
(2) those who are devoid of such attachment ( niraga). 
The former are lustful and greedy; and, conscquently, 
their instructions do not touch the heart, There instructions 
are injurious to their recepients because they do not 
investigate their truths, Instructions should be received 
from the great teachers who have mastered the essential 
truths and realized the bliss of God irrespective of other 
considerations, “They are great teachers by receiving 
whose instructions even lustful, irascible and dejected 
person’s spiritual potentialities are unfolded.” (BHS., 
202; Bhag., iv, 29, 51; BVP.) 


Some opine that instructions should be received from 
many teachers in order to comprehend the spiritual truths 
by reasoning in conformity with the teachings of the 
Sastras because expert teachers are few. ‘Firm and distinct 
knowledge cannot be acquired by hearing instructions from 
one teacher, because though God is one, the different sages 
describe Him in different ways.” ( BHS., 203; Bhag., 
xi, 9, 31 ) $ 


Often the instructing teacher and the teacher of the 
method of worship are one and the same, ‘‘The religion of 
devotion should be learned from a teacher by regarding 
him as the adorable Deity and by serving him with humi- 
lity whereby God is pleased and gives Himself to a devotee”, 
( BHS., 206; Bhag., xi, 3,22), The instructing teachers 
may be also many. But the initiating teacher should be one, 
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“Tf an initiating teacher is immoral, puffed up with 
pride, and does not discriminate between right and wrong, 
he should be abandoned.” “A person who receives instruc- 
tions from an immoral person, and one who gives immoral 
instruction both go to hell.” Immoral spiritual guides 
should be ruthlessly discarded. Only those Masters who are 
virtuous, pious, and compassicnate should be served, Good 
company makes one’s conduct good, and bad company makes 
one’s conduct bad. ( BHS., 237; NPR. BHS ). 


Hearing should be practised by the aspirants who have 
interest (ruci) in God’s qualities and actions ‘“They should 
hear the charming actions of God or His human Incarna- 
tion every day from the great devotees with faith. Such 
hearing produces in them incipeint love for God ( rati is 
“Those who are rational should hear instructions from the 
adepts about the secrets of acquiring discursive knowledge 
of the supreme reality and integral experience of Brahman.” 


Hearing should be followed by reasoning in harmony 
with intuition embodied inthe scriptural texts. ‘‘God 


` reflected upon the entire Vedas thrice attentively and 


decided upon the means which can easily generate incipient 
love for God.” An aspirant of a rational nature should 
reflect on the instructions heard from the adepts in know- 
ledge and try to arrive at a firm decision about his own way 
of spiritual discipline. 


Reasoning in conformity with scriptural testimony 
produces faith in God. It should be followed by the chosen 
spiritual discipline under the guidance of an expert 
Master with conviction about the heard and reasoned truth. 
This conviction is born of meditation, devotion and 
immediate experience, ( BHS., 204; Bhag., 1, 2, 26; ii, 
9, 30-33; ii, 2, 34 ), 


The Service of the Spiritual Teacher 


The service of the spiritual teacher and devotion to 
him, etc., which are the means of acquiring devotion, are 
conduciys to the conquest of lust, anger, greed, delusion 
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and envy. These passions are the seeds or springs of 
voluntary actions. they are conquered by the service of 
the spiritual guide and devotion to him, which generate 
devotion to God. ( BHS., 27; Bhag., vii, 7, 30-33. ) 
The service of the initiating teacher and of the instructing 
teachers removes various kinds of evils and induces God to 
bestow His grace on an aspirant. ( BHS., 236). Their 
grace is the root of God's grace. ‘“‘Resorting to them for 
favour is the pre-requisite of liberation from bondage. 
It does not require the practice of meditation.” “Desires 
should be conquered by the absence of enterprise; by the 
abandonment of desires, greed, by discerning the faults of 
its objects; fear, by reflecting on the nature of reality; grief 
and delusion, by discrimination of self and not-self; boast- 
fulness by serving the saints, hindrances to meditation by 
observing silence, malevolence by abandoning efforts to 
acquire covetable objects, physical sufferings, by compassion, 
supernatural sufferings, by trance; mental sufferings, by 
meditation, sleep, by mental purity ( sattva ); rajas and 
tamas by sattva, and sattva, by tranquillity. Rajas is 
mental unrest. Tamas is mental inertia. But ail these can 
be quickly conquered by devotion to and service of the 
spiritual guide.” “A mantra is the initiating teacher him- 
self; the initiating teacher is God Himself; if the initiating 
teacher is pleased with a disciple, God also is pleased with 
him.” ‘When God is angry witha person; the initiating 
teacher can save him. But when the latter is angry with 
him, none can save him.” “At first the initiating teacher 
should be worshipped and then God should be worshipped. 
Then only the worship of God leads to the fulfilment 
( siddhi ); otherwise, it becomes fruitless,’ Here the 
spiritual guide is eulogised. “ʻA person should revere his 
spiritual guide like God with body and mind because he 
reveals the nature of God to him.” “God reveals His nature 
to the person who has firm devotion to Him and his spiri- 
tual teacher.’ “A disciple becomes full of God in the 
presence of his spiritual guide,” “God is not pleased with 
sacrifices, investiture with the sacred thread, austerities 
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and asceticism as He is pleased with the service of the 
spiritual teacher.” (BHS., 236; Gp.; Bhag., vii, 15, 22-24; 
Vam-nakalpa; NPR.; pp.; Bhag., x, 80, 34). The service 
of the initiating teacher is superior to the service of any 
other human being because he imparts the saving knowledge 
( BHS., 237 ) 


The Service of the other Devotees 


The other devotees of God should be served with the 
permission of the spiritual guide without interfering with 
his service. The service of other devotees in the presence 
of the spiritual guide is fruitless. A person, who does 
not resort to a teacher well-versed in the Sastras and 
acquainted with the nature of God, or who does not get 
the permission of his spiritual guide to serve the other 
great devotees owing to envy, transgresses the injunctions 
of the Sastras, and is condemnable. The spiritual guide 
who gives immoral instructions should be kept at an arm’s 
length, If he hates the devotees of God, he should be 
certainly discarded. If a spiritual guide of good character 
is not-available, a great devotee should be daily served. 
He shouldbe of equal disposition of devotion with an 
aspirant and be compassionate to him (BHS, 237.). 


The Service of the Great Saints. 


The great saints are great devotees of God. They are 
saturated with the power of God, They are great trans- 
mitters of divine power and influence. Their service is of 
two kinds : (1) company and (2) service, “The company 
of the great saints controls the will of God much more than 
the practice of meditation, the discrimination of self and 
not-self, the performance of the specific duties, the study 
of the scriptures, austerities, asceticism, works of public 


. good, sacrifices, vows, charity worship, pilgrimage, uttering 


mantras, sense-restraints, and moral observances, It destroys 
all attachment”, Building temples, laying out parks, 
digging wells, excavating big tanks, sctting up booths of 
drinking water, starting public kitchens, etc., are works of 
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public good. After initiation the daily worship of God 
should be continued, and the service of His great devotees 
should be performed, which generates firm devotion ( BHS., 
238; Bhag., xi, 12, 1-2; xi, 11, 47°), 


God’s will can be controlled by keeping the company 
of great saints. Control of God is of two kinds: (1) 
Principal and (2) subordinate. The principal control of 
God’s will generates passionate love for God, The subordi+ 
nate control of God’s will generates liberation and other 
goods. Passionate love for God is acquired by the first kind 
of control. Liberation and other goods are acquired by the 
second kind of control, Controliing God s will consists in 
inclining Him to grant the coveted goods (BHS., 238 ) 
“०० grants liberation asily to a devotee, but He seldom 
gives passionate love for Him to any devotee.” ‘By keeping 
the company of great devotces many Vaisyas, Stidras 
women, persons of low birth, achieved liberation. The 
young milkmaids of Vrndavan did not study the Vedas, 
nor did they serve great saints; nor did they observe vows; 
nor did they undergo penances, yet they realized God by 
keeping the company of Krsna.’ The company of the 
great saints means the company of an Incarnation 
of God and the company of His devotees. (BHS.; 
239-240; Bhāg, v, 6,18; xi, 12, 3-7.) The young 
milkmaids realized God through their passionate 
love (prema) for Him, which they acquired in Krsna’s 
company. The company of the great saints brings down 
the grace of God, which is necessary for acquiring the direct 
experience of God. The devotees acquire the fulfilment 
(siddhi) by the company of an Incarnation of God or by 
the company of His great devotees, “Passionate love for 
_ God ‘cannot be acquired by meditation, discriminative 
knowledge of the self as witness, charity, vows austerities, 
sacrifices, asceticism, study of the Sistras and expounding 
their meaning.” “Keeping the company of th: saints is the 
cause of detachment from worldly affairs ( BHS., 242; 


Bhag., xi, 12, 8-9; iii; 23; 55) 
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“The service of the great saints produces ardent love 
(rati) for God; and incidentally destroys bondage to embo- 
died life. Their service is superior to the service of God’, 
It gives greater delight to God, since it is due to more 
intense love for God (BHS., 244; Bhag., iii, 7, 19; xi, 19, 
215 pp. UK.). ‘‘He who does not serve the great saints is 
a fool.” “Those who serve the great devotees of God that 
love Him intensely, completely forget their bodies, wives, 
children, friends, houses and property because of their 
company of the great devotees.” They become detached 
from the worldly objects of enjoyment and acquire devotion 
to God, The company of great saints is superior to heaven 
and release.” (BHS., 245-46; Bhag, x, 84, 13; iv, 9,12; 
iv, 24,57.) (cp. BHR., p. 79). 

The Service of the Ordinary Devo‘ees 


The ordinary devotees of God also should be served 
according to their degrees of excellence. “The devotees of 
God should be pleased in order to please Him. God reveals 
Himself to a person who serves his devotees.” “The person 
who worships God but who does not serve his devotees, is 
not devoted to Him but a braggart.’”? There is no distinction 
of castes in the cult of devotion, ‘“‘Fondness for the 
devotees, approving of their service, delight in hearing of 
God’s actions, bodily expressions of deyotion (e g, faltering 
voice,shedding tears,etc.)dancing before God’s idol or image 
eschewing boastfulness, worship of God, and not making it 
the means of livelihood, are the marks of devotion. Even 
if a pariah is possessed of these, he should be adored and 
served, Instructions shoud be received from him, and gifts 
shoul! be made to him.” The devotees of God should revere 
the other devotees even irrespective of their conduct,because 
even persons,of vile conduct who cherish undivided devotion 
to God become quickly virtuous. The deovtees should not 
be deprecated in spite of low caste or vile conduct ( BHS, 
246-47, 80., ix, 30-31 ) 

Hearing God’s names, forms, qualities and actions 

“Even hearing God’s name once ultimately leads to 

ones release from bondage.” Hence hearing His name repea- 
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tedly produces supreme devotion in an excellent devotee. 
Supreme devotion to God is superior to liberation ( BHS., 
248; Bhag , vi, 16, 44 ). 


“God does not forsake the hearts of those who hear of 
God’s form and enshrine it in them with supreme devotion, 
because He considers them to be His own men” Hearing 
of God’s form produces supreme devotion in the form of 
passionate love for Him ( BHS., 249; Bhag., iii, 9, 5 ) 


“The repeated hearing of God’s qualities destroys all 
evils and produces pure devotion.” His qualities are merci- 
fulness, generosity, lovableness, etc, “1116 hearing of His 
qualities pleases the people and produces their attachment 
to Him. The devotees should not only hear of the qualities 
of God but also of those of His great devotees. ( BHS. 250; 
Bhag., xii, 3, 15; BG, xiii, 36; Bhag, i, 16, 5-6). Pure 
devotion means passionate love ( prema ) for God devoid of 
desire for liberation, Devotion prompted by such desire is not 
pure. ‘*The repeated hearing of God’s excellent qualities pro- 
duce attachment to Him even in the seekers of liberation, It 
unquestionably generates attachment to God in the seekers of 

pure devotion.” The hearing of God's qualities destroys 
bondage and detachment from worldly enjoyments. ( BHS., 
251-52; Bhag; v, 12, 13; x, l, 4; iii, 13, 50 ) 


“The hearing of God’s actions engenders the knowledge, 
which destroys the passions due to sattva, rajas and tamas, 
which generates self—-contentment and dispassion for objects 
of pleasure composed of these gunas, which enables a person 
to adopt the way conducive to liberation, and then to adopt 
the way of devotion.’ Who does not delight in hearing God’s 
actions ? It undoubtedly produces ardent love for God. 
Hence a devotee should hear God’s actions with fixed atten- 
tion ( BHS., 253; Bhag. ii, 3, 12; i, 5, 13 ). 


The actions of God are of two kinds: ( 1 ) creation, 
maintenance and destruction of the world and (2 ) playful 
actions of an Incarnation of God ( BHS , 254 ). The latter 
are superior to the former, “The birth and actions of God 
as a human Incarnation are supernatural. He who knows 
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them in their real nature is not reborn and attains God; 
The knowledge of their real nature converts even a mortal 
body into an immortal spiritual body of a comrade of God 


Dhruva acquired a spiritual body of a comrade of God on . 


hearing of krsna’s actions from Narada, although he was a 
boy” ( BHS., 254; BG., iv, 9; BHS., 255; Bhag, iv, 12, 29; 
iii, 5, 18 ) 

Hearing God’s comrades’ names, forms, qualities and actions, 


At first God’s names should be heard because this act 
purifies the mind. When the mind is purified, His form 
should be heard because it is reflected in a pure mind. Then 
His qualities should be heard, because they are manifested 
when His form is reflected in the mind. Then the names, 
forms, qualities and actions of His comrades or attendants 
should be heard. Then only God’s actions are adequately 
manifested in the mind. This order should be followed in 
chanting and remembering them also ( BHS., 255; Bhag., 
iii, 13, 4 ) 

“Hearing God’s names, forms, qualities and actions 
from His comrades in whose hearts He dwells makes a person 
quickly experience God, although God- realization is gene- 
rally the result of the study of the Sastras and arduous and 
prolonged spiritual discipline,” If God’s names, etc., are 
heard from the great devotees who have realized God, the 
hearing of them becomes very powerful,and produces intense 
joy in the minds of those who have acquired attachment 
to Him. Hearing from them is of two kinds : ( 1 ) hearing 
of God’s names, etc., revealed by them and ( 2 ) hearing of 
His names, etc., chanted by them ( BHS., 255). “The 
Bhagavata, which described the actions of Krsna, is equal to 
the Vedas, and was composed by the sage Vyasa.’ It was 
revealed by Sukadeva as instinct with his spiritual fervour, 
and consequently, affords intense joy to the audience The 
Kr:na Karnamrta also revealed by a self—realized comrade 
should be h-ard, (2) ‘‘God’s actions heard from the great 
self—realized devotees produce recollection of God in those 
deluded persons who haye forgotten the nature of the 
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reality, They do not require other boons.’”Constant recollec- 
tion of God is the highest means and the highest end. The 
other goods pale into insignificance before it. The intense 
joy produced by hearing God’s names, etc., eclipses the 
bliss of liberation. It destroys hunger, thirst, fear, delusion 
and grief, which generally overwhelm common persons and 
which prevent them from having feeling any delight in 
hearing God’s names, etc., ( BHS., 256-57; Bhag., i, 3, 40; 
i, 1, 3; iv. 20, 25; iv, 29, 40-41 ) 


The Hearing of the Bhagavata 


The hearing of the Bhagavata is the best because it consists 
of words which are full of divine influence and enjoyable 
supreme bliss of God. “0०१ is at once imprisoned in the 
hearts of those who hear the Bhagavata composed by the 
great sage Vyasa, What is the use of the other scriptures ?” 
Its words have the natural power of infusing divine influence 
into the hearers. ‘‘Those persons who hear the Bhagavata, 
the essence of the Vedanta, are contented with its immortal 
joy, and are never attached to other objects of pleasure,” 
“The hearing of it quickly produces favourable inclination 
towards God.” ( BHS., 260-61, Bhag., i, 1, 2; xii, 13, 15; 
BHS., 264., Bhag., ii, 1, 10. cp. BRS., i, 2, 224 ) 


5's 1 
The hearing of God’s names etc., is conducive to spiri- 
tual good. The hearing of them revealed by the self-realized 
devotees is conducive to greater spiritual good. The hearing 
of them chanted by such saints also is conducive to still 
greater spiritual good. The hearing of the Bhāgavata is 
conducive to the greatest spiritual good. The hearing of 
the name of Krsna from the great self-realized saints, who 
are possessed of permanent dispositions of love for God, is 
due to great good luck because Krsna 1s God Himself. 
( BHS. 261 ). 


Chanting God's names, forms, qualities and actions 


After hearing God’s names, forms, qualities and actions 
they should be chanted in the same order. “The chanting 
of them is the best atonement for the sins of the chanters, 
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since it produces a desire in God’s mind to a them from 
sins,” God’s names are surcharged with His spiritual power 
and constitute His essential nature. There is no difference 
between God and His names, They are composed of infinite 
existence—consciousness—bliss. Hearing a part of them pro- 
duces joy in a devotee’s mind. Chanting God’s names purifies 
it of all sins, and rouses dormant divine power in him, 
( BHS , 262; Bhag., vi, 2, 10; pp., UK ). “Chanting them 
also produces transcendent attachment ( anuraga ) to God, 
melts the chanters heart, and makes him laugh, cry, shout, 
sing and dance without caring tor social decorum.” “It 
simultaneously produces detachment from the worldly life, 
passionate love for God, and immediate experience of Him.” 
Chanting produces its results without depending on know- 
ledge, works, meditation, asceticism, etc. Chanting God’s 
name, and not that of any other god, is an act of direct 
devotion. Chanting God’s name as an act manifesting His 
good qualities is not stressed, because, in that case, the act 
being noneternal, its fruit would be noneternal. Here the 
name of God, which is identical with Him is emphasized, 
because, His name being eternal, its fruit is eternal. If 
chanting God’s name is performed by an aspirant as a part 
of works, His name is given a subordinate place, and hence 
it as a work produces a perishable fruit. If God’s name is 
chanted as identical with Him in essence, His nature as 
eternal Being—Consciousness—Bliss is revealed in the chanters 
heart. ( BHS., 92 ). “Chant the name of God in all condi- 
tions, while sitting, or walking, waking, or sleeping.” 
‘Chanting’ God's names purifies a person more than the 
vows and other means which are prescribed for the atone- 
ment of sins. It also makes the chanter experience God’s 
qualities.” “It gives the desired fruits to the devotees who 
are desirous of them. It gives liberation to the scekers of it, 
It gives the saving knowledge to the yogins who seek for 
it.” It is the supreme good to the aspirants and the fulfilled 
both. ( BHS., 263-65; Bhag., xi, 2, 37 & 42; Bhag,, vi, 2, 
Gis srt, 10 11) 
God’s names :should be chanted.Joudly (. BHS. 265; 
Bhag., 5, 11; xii, 12, 51). The chanting of them is superior 
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to the performance of the specific works, the observance of 
vows, asceticism and the like. ( cp. NBS., V, 4; BRS., i, 2, 
143-44 & 228; IPEW., pp. 397-98 ). 

There are ten lapses in chanting God’s names : (1)abuse 
of the devotees, (2) thinking of Sivas names as inferior to 
God’s (Visnu) names in qualities and powers, (3) disregard 
of the spiritual teacher, ( 4) abuse of the Sastras, (5) think- 
ing of the spiritual power of God’s names as mere eulogy, 
(6) misconstruing the power of God’s names, (7) desire to 
commit sins by the power acquired by chanting God’s names, 
(8) thinking of the power of chanting them as equal to the 
performance of the specific works, the observance of vows, 
renunciation and the like, (9) instructing God’s names to 
those who are lacking in faith in, avaerse to, and reluctant 
to hear, them, and (10) not taking delight in God’s names 
despite hearing of the power of them owing to false egoism. 
All these are destroyed by chanting God’s names. They are 
the friends of all, and do them good without any condition, 
By the power of chanting them a devotee can realize the 
highest good and experience God, the embodiment of infinite 
existence—consciousness—bliss, directly, ( BHS. 265; pp ). 
‘Constant chanting of them atones for all sins, 


The muttering of God’s names ( japa ) also is an act of 
formalistic devotion, Uttering them ten times destroys 
evils. Uttering them a thousand times destroys great sins. 
Uttering them ten thousand times destroys heinous sins, 
Uttering ‘‘Krsna” day and night purifies a drunkard or a 
murderer, Utterance of God’s names is of three kinds : 
distinctly audible, inaudible, and mental. It should be 
repeated again and again. It destroys sins and their uncons- 
‘cious dispositions ( vasanz ) and purifies an aspirant. The 
mind tainted with passions is not the seat of God. The 
repetition of His names produces intense delight in the self— 
realized persons, The repetition of them should be continued 
every moment by the aspirants until they attain to the 
fulfilment. (BHS. 152; SK., TST, BVP; VD), Crookedness, 
lack of faith, engrosomint in other objects of pleasure, laxity 
-of faith, and conceit due to devotion, are hindrances to 
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devotion, If they cannot be removed by the company of 
great saints, then same past sins are the hindering cause of 
the nonfulfilment of the repeated utterance of God’s names, 
Sins, crookedness and delusion are impediments to chanting 
and recollection of God’s names, The hindrances to devotion 
are greater than those to truthfulness and austerities, 
Resorting to God alone for support, simplicity and grate- 
fulness are conducive to devotion. Crookedness and disho- 
nesty are hostile to it. God bestows His grace on simple 
ignorant devotees but does not extend His grace to crooked 
and wise persons. Ignorant persons are the fit objects of His 
grace. ( BHS., 153-54 ). Lack of faith in God’s names is 
due to contrary thoughts in spite of seeing and hearing 
God’s greatness. Lapses in uttering and chanting God’s 
names are destroyed by repeating these acts. ( BHS., 155 & 
152 ). Engrossment in other objects swerves the mind from 
an act of devotion, It is due to the innate predispositions. God 
intensifies their action in order to increase the aspirant’s 
eagerness to realize God. Until the innate potencies of 
actions of the past births are consumed, they cannot experi- 
ence God. Different degrees of the fulfilment (siddhi) depend 
upon laxity of devotion of ignorant and discriminating 
persons. God bestows His grace on the ignorant and incom- 
petent aspirants, because they have no knowledge of their 
sins which may be responsible for their laxity of devotion. 
So they can attain to the fulfilment with a little effort, But 
God does not show His grace to the learned and competent 
aspirants, because their laxity of devotion is due to their 
voluntary wickedness. So they cannot attain to the fulfilment 
so easily. Conceit due to devotion is a sin which produces: 
disregard of God’s devotees, It is an impediment to the 
realization of the supreme end. The realization of the 
fruit of uttering God’s names depends upon the spiritual 
fitness of the devotees. The greater the intensity and excell- 
ence of devotion, the greater the conquest of evil passions, 
the greater the control over the instincts and appetites, and 
the greater the transformation of body and mind, (BHS., 


157-58, 163-64; Bhag., v, 8, 26; i, 6, 22; xi, 6, 44; x, 1, 


13 cp. BRS, i, 2. 147-48; RPDS., 5, 11, 16-17 & 28; 
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SM.; 27-29; CCA., i, cp. 7; 11, cp, 17; 10१५, pp: 
398-99). 


Caitanya laid great stress on the repeated utterance of 
God’s names in all conditions while walking or sitting, 
waking or sleeping. He refused to take his meal at a hous- 
eholder’s place if he did not utter God’s names a hundred 
thousand times a day. Haridasa, his follower, used to utter 
God’s names more than three hundred thousand times a 
day, or ten million times a month, regularly for years. He 
acquired a divine comrade’s spiritual body, and died a 
natural death at his will before his Master, because he had 
a clear premonition that the latter would depart from the 
earth very soon,and because he would not be able to bear 
separation from him. Such is the potency of the repeated 
utterance of God’s names. Krsna says, “I am the sacrifice of 
japa among the sacrifices.” (CCA, iii, cp. 3, 6 & 11; BG, x, 
25). God is identical with His name. It is eternal existence 
consciousness bliss. It is supersensible and manifested 
through the tongue to a devotee. ( BRS., i, 2, 131 & 32., 
cp. 5 M., M. pp. 27-29 ) 


The chanting of God’s form and beauty produces atta- 
chment in the chanters to the chanted words, ‘‘A devotee 
always desires to chant His form and beauty even if he 
suffers in hell for his voluntary sins.’ 


“The chanting of God’s qualities is the inevitable result 
of an aspirant’s study of the Vedas, austerities; sacrifices, 
knowledge of the scriptures, charity and repeated utterance 
of His names.” Jiva observes that this is the unfailing fruit 
of these works if they are offered to God, and that it 
generates ardent love for God and ultimately newer and 
newer joy every moment. ( BHS., 267; Bhag.; i, 5, 22; 
BHS., 266; Bhag, xi, 30, 3; iii, 15, 49. cp, BRS., i, 2, 
146; CCA., i, ।; IPEW., pp. 397-98 ) 


The chanting of God’s actions brings about the mani- 
festation of His qualities in the chanter’s heart. It also 
produces ardent love for God. ( BHS., 269; Bhag,, xii, 12, 
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48; ii, 8,4). “The chanting of God’s actions with faith 
produces the manifestation of God in the heart in a short 
time.” “Jt manifests His qualities in the mind; it is true 
and productive of merit and good.” “God appears where 
persons carry on conyersation about Him.” ‘‘He does not 
forsake a person, who chants His actions every day, and 
who takes delight in this action.” “A person should move 
about chanting God’s actions with detachment from 
worldly pleasures and without shame.” ‘Chanting His 
actions generates devotion to Him.” “God resides where 
his devotees chant His actions.” “Those who chant His 
actions aloud with delight are the selfless friends of all 
creatures.” They also are benefited by their chanting. 
( BHS., 269; Bhag., ii, 8, 4, XII; 12; 48-49; SKP, VD; 
19190:111 2, 39; x» 69, 45; pp., NP., BG., x, 9.) 
( “Where two or three are gathered together in my name, 
there am I in the midst of them,” N. T. St. Mathew, 
cp. 18, 20 BHS.., 277, cp. BRS., i, 2, 145) 


The chanting of God’s names, forms, qualities and 
actions by many persons together in chorus is called 
choral chanting ( samkirtana ) It is superior tc chanting 
by a single person because it assumes a wonderful 
flavour and because it produces transcendent joy. 
In this iron age the choral chanting of God’s names 
has the greatest efficacy. ( BHS., 269.) Caitanya 
says, 0009 names should be chanted with 
greater humility than that of grass and with greater 
endurance than that of a tree, without conceit and with 
respect for all respectable persons.” “‘In the iron age 
penances, learning, meditation, sacrifices, etc., cannot be 
completed in all their parts even by competent persons.” 
Hence devotion in the form of chanting God's names, etc., 
makes extremely humble persons easily achieve all the 
fruits of the different spiritual disciplines prevailing in the 
different ages and the complete fulfilment. It gives God 
special delight in this age. All values are obtained by 
choral chanting of God’s names independently of other 
ways. It gives supreme tranquillity and incidentally 
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destroys bondage, to birth and death. ( BHS., 269-70 
CGA, i, ch. 17, BVP., SKP., Bhag., xii, 3, 5, xi, 5, 36-38 
CCA, ii, ch. 25; iii, ch. 7 ys 

It should not be thought that chanting is powerful in 
this iron age owing to its conjunction with it, because 
there is no regulation of time and place in all kinds of 
devotion, ( BHS., 273; VD., ). ‘God’s names etc., should 
be chanted in all times and in all places.” “Itis independent 
of anv restriction of time, place, condition, and purity of 
mind. It independently gives the desired fruits.” “Chanting 
destroys all kinds of sins. It is equally powerful in all ages. 
God, through His grace, makes people chant His names, 
etc., in this age. Recollection of God’s names, etc., destroys 
all sins. But chanting is easier than constant recollection 
which is acquired through arduous practice. So it is better 
than recollection. ‘A person constantly chants God’s names 
because he worshipped God in hundreds of his past births.” 
( BHS. 273, VP., SKP., VD., VOM.; Bhag., xii, 3, 43-44). 

The complete fulfilment in the form of living one’s life 
entirely for God with completely self-consecrated body, 
mind and spirit can be achieved by chanting God’s names, ` 
etc., only. Demonstration of one’s humility, expounding 
the nature of one’s beloved God, and hymning are compri- 
sed in chanting. Chanting the names of God given in the 
Bhagavata is more powerful. (BHS., 274; CCA., iii, ch, 6; 
Bhag., xii, 3, 43-44; X 1, 3, 43-44.) (Cp. “God is fond of 
humility, and hates conceit”, NBS, iv, 3.) “For who- 
so*ver exalted himself shall be abased and he that hum- 
bleth himself shall be exalted.” N. T., St. Luke, ch. 14,11, 
“Let nothing be done throught strife or vainglory; but in 
lowliness of mind let each esteem other better than them- 
selves.” Paul's Epistle to the Philippians, ch, 2,3. “God 
resisteth the proud, but giveth grace unto the humble.” 
Humble yourselves in the sight of the Lord, and he shall 
lift you up.” James ch. 3, 10.) 

Recollection of God's names, forms, qualities and action. 


Recollection consists in thinking or remembering God’s 
names, forms, etc., through manas, It should be practised 
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without abandoning the chanting of them. Recollection in 
general consists in withdrawing the mind from the other 
distracting objects and focusing. it on the thought of God.” 
“God should always be: meditated on. His name should 
always be uttered, sung, and chanted in chorus.” 


Recollection of God’s names depends upon purity 
of mind. But chanting them is independent of it. There 
is nothing to show that recollection is inferior to chanting. 
Ramanuja describes devotion as constant recollection 


of God. 

The recollection of God’s form and beauty destroys sins, 
produces gcod, purifies the mind, generates devotion, know- 
ledge and detachment.” Its best result is devotion in the form 
of passionate love(premabhakti). Its other results are inciden- 
tal. “God gives Himself to a devotee who constantly remem- 
bers Him; but He does not give the supreme good to one who 
worships Him for wealth, happiness, dharma and libera- 
tion.” Constant recollection brings about the revelation of 
God. He reveals Himself to a devotee who constantly remem- 
.bers Him and helps him do so. ( BHS , 275-77; Bhag., xi, 
13, 14, SKP; I Bhag., xii, 12, 53-54;GP., cp. Yo., P. 27). 

Forgetting God for a single moment distresses a devotee 
who constantly remembers Him.’’ (Narada states extreme 
misery on forgetting God as characteristic of devotion, 
NBS. , iii, 5). 

Recollection is of five kinds : (1) remembering something 
about God, (2) withdrawing the mind from all other objects, 
and fixing meditation God in a general way, (3) meditation 
on a particular form, quality or action of God, (4) constant 
recollection of God like an uninterrupted stream of nactar, 
and (5) the manifestation of God alone who is the object of 
meditation without consciousness of the meditating self and 
the world. 

“God is pleased with even a sinner who remembers God 
in any way.” This is an example of general recollection. “A 
person’s mind meditating on objects of pleasure is attached 
to them; a person’s mind which constantly remembers God 
is absorbed in Him.” This is an example of concentration. 
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‘The Sastras inculcate meditation on the form of God with- 
“Out any awareness of duality even by a sinner, because it 
1s conducive to his supreme good.” This is an example of 
meditation. Duality means the distinction of heat and cold, 
pleasure and pain, and the like. “Constant recollection is 
the uninterrupted stream of the thought of God, which spont- 
aneously arises on hearing His qualities.” “It is unswerving 
recollection in which the mind is not deflected from the 
thought of God even by the allurement of the wealth 
of the three worlds.’ This is the nature of constant 
recollection. * Markandeya’s mind was so absorbed in God 
that he was not aware of his own self and the world.” He 
was aware of God alone, on whom he meditated. This is an 
example of absorption in God. This is different from absorp- 
tion in Brahman, ( BHS., 278 ). “A person who arrests all 
his mental modes, focuses his mind on God and becomes 
aware of Him only, acquires supreme devotion,” ‘Constant 
recollection of God through meditation on His actions and 
complete absorption in Him completely exterminates 
bondage.” The d-votees who cherish love of servitude for 
God generally strive for absorption in God. But the quiet 
devotees who cherish quiet love st.ain after absorption in 
Brahman. Sukadeva’s mind, which was absorbed in the bliss 
-of Brahman without any other thought or emotion was 
attracted to wards God’s charming actions. ( BHS., 277-79; 
Bhag., iii, 29, 11 xi, 9251593 xii, NOOR 
xii, 12, 68. cp. BRS., i, 2, 173; IPEW., p. 392 ). 


The Service of God ( Seva ) 

The service of God is enjoined for the perfection of the 
-constant recollection of God. Ifa person has interest in, 
and ability for, the service of God, he ought to serve Him 
without abandoning the recollection of Him. Some opine 
that the service of God is prescribed for the fulfilment of 
the recollection of Him.(BHS., 280; VR., Bhag., iv, 21,31). 
“God is more pleased with the devotees service of Him 
with devotion then with the yogin’s meditation. The service 
“of God also leads to absorption in Him.” God should be 
served in a particular place, and at a particular time. “His 
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service quickly destroys the impurities of mind acquired im 
numercus births.” They are the unconscious dispositions 
( vasanz ) of bodily desires and immoral actions, God alone, 
the embodiment of being-consciousness—bliss, is the object 
of service. The sight and touch of God’s Idol, waiking round 
it, following it in a procession, bathing in the holy rivers, 
pilgrimage to holy places, etc., are included in the service 
of Him. Living at Vrndavan, Mathura, Dvaraka, Puruso- 
ttama(Puri) sanctified by Krsna makes a person holy. (BHS., 
281-82, Bhag., i, 2, 16; BP., SKP., PP. VRP., AS.) A holy 
place is nonphysical or spiritual because God directly reveals 
Himself there ( BHS., 136 ). 


The Worship of God (archana) 


The worship of God is preceded by faith in it. “Interest 
in and attachment to the worship of God destroys the 
impurities to of mind accumulated in numerous births, 
engenders detachment from the objects of pleasure, illumi- 
ned knowledge (vijiiana), virility in the form of suprara- 
tional experience of God, and the cessation of bondage.” 
Taking refuge in God breaks the fetters of bondage which 
is the cause of untold sufferings.” (Bhag., iv, 21, 31-32; 
BHS., 205). Faith inthe worship of God leads to taking 
refuge in Him, whichis a sign of faith. Its nature has 
already been explained. A person endowed with faith is 
not eligible for the way of works but for that of uncondi- 
tioned devotion. (BHS., 173 cp. BRS, i,2, 135-37. Sm., 
pp 22-25.) 


The worship of God is of two kinds : (1) Unaided pure 
worship and (2) Worship mixed with works. Pure worship 
is not attended with the observance of social customs and 
scriptural injunctions. It is not mixed with works ‘When 
God being meditated on bestows His grace on a person, 
He worships God casting aside, the social customs and the 
scriptural injunctions and prohibitions” “‘Just as scriptural 
injunctions and prohibitions are not binding on the libera~ 
ted persons, so they are not binding on those who worship: 
God according to the method prescribed by the cult of 
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devotion. (2) The householders who do not like the obso- 
lesence and abolition of the Vedic works and disuse of 
the customary good conduct worship God and observe the 
social customs and perform Vedic works for social cohesion, 
They worship God with devotion and perform the daily 
prayers enjoined by the Vedas 4150. ‘Even those who have 
attained the fulfilment (siddha) should observe the social 
costoms and practise the religious works in order to pre- 
serve the social order.” “The devotees of God (Visnu) 
should offer the water offered to Him to the departed souls 
of their forbears, and worship the inferior gods with the 
food offered to him.” The worship of other gods (deva) 
and offering oblations to the manes should be subordinated 
to the worship of God. The gods of heaven are perishable. 
But the gods and goddesses in God's spiritual abode 
(vaikuntha) are His eternal comrades or attendants, and 
rare immortal. They are not perishable modes of maya 
or prakrti but immortal and uncreated spirits endowed 
With spiritual bodies of pure supramundane sattva. They 
are essential powers of God. The gods in heaven are 
natural and noneternal, but those in Vaikuntha are suprana- 
tural and eternal, The devotees who cherish undivided 
devotion to God should worship Him along with His atten- 
dants, in Vaikuntha. ‘‘After worshipping God they should 
worship His attendants with the remnants of food offered 
to Him, and offer sacrifices to them with the remnants of 
the articles sacrificed to Him.” (BHS., 283-84; pp., UK., 
AS., Bhag., xi, 27, 11; NPR.) The worship of ghosts, 
demons etc , is forbidden, God should be worshipped as 
residing in His spiritual abode. 


A devotee should think of his physical body as trans~ 
formed into the spiritual body of an eternal comrade of 
God in His spiritual abode in conformity with the particu- 
lar relationship which he seeks to establish with Him, 
and worship Him accordingly. The comrades of God 
possess bodies composed of spiritual sattva which is a 
mode of His essential power of consciousness. Pure devotees 
should not meditate “I am God.” Prayer in the form of 
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meditation on one’s finite self as identical with God is 
repugnant to pure devotion which presupposes some differ- 
ence between the finite selves and God. ( BHS., 285 ) 


Mental worship is the essential part of worship. The 
yogins meditate on God as dwellingin their hearts. But 
the devotees should meditate on God as dwelling in His 
spiritual abode. When in mental worship God is mediated 
on with His activities inthe company of His attendants, 
God is not imaginary but real, because ennumerable activi- 
ties of God and His attendants are eternally present in His 
eternal spiritual abode. Mental worship of God, is a part 
of worship with the phys:cal kody. Sometimes it is indepen- 
dent of physical worship. “A mental image of God should 
be constructed and seated in the heart and worshipped 
with mental articles.” “Mental worship destoys old age, 
disease and fear.” ‘God is pleased with mental worship 
with supreme devotion.” ( Ibid; Bhag., xi, 3, 50; NPR. ) 
( cp. RPDS., p. 22.) 

God is generally worshipped by'a devotee in an Idol, 
and His form should be thought to be identical with that 
of the Idol An Idol should not be thought to be a mere 
idol but God Himself. To think of it as merely physical 
entails a sin, and frustrates the worship of God, God, the 
Supreme Self, is the life and indwelling Spirit of the idol. 
“*The supreme Reality or God and His spiritual body are 
merged in the physical body of the Idol.” God, the Supreme 
Self, immanent in all creatures dwells in it. The pure devo- 
tees do not perceive any difference between God and His 
Idol; their devotion is interrupted if they perceive any 
difference between them, The Lord should be worshipped 
in an Idol as identical with the Supreme Self immanent in 
all beings, in His real nature, as an infinite and eternal 
Spirit, and not as an inert piece of matter or spirit confined 
to it. “One who worships an Idol disregarding the omnipre- 
sent, transcendent and immanent Spirit indulges in mock 
worship.” “His worship is as futile as making oblations on 
ashes.” “One who worship the Lord in an Idol but who 

despises His devotees is. an inferior devotee.” “(One who 
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bears enmity towards other creatures, and worships God, 
does not enjoy peace of mind.’ “God is not pleased with a 
person who worships Him with many kinds of good presents, 
but who hates other creatures.” One should worship an 100] 
as identical with the real Lord. 


“Until a devotee experiences the Lord as the Supreme 
Self-immanent in his finite soul and controlling it from 
within, he should continue to worship Him in his Idol 
while performing his specific duties.” When he acquires 
the true knowledge of the Lord and faithin Him, he should 
renounce his specific works and perform pure worship. 
( BHS., 106. ) One who has not yet acquired faith should 
worship and perform one’s specific duties, because such a 
person is not yet eligibie for pure devotion. The worship 
of an established Idol should never be discontinued, The 
worship of God with specific duties cannot bear fruit with- 
out compassion for all creatures, “1: should be attended 
with gifts to needy persons and showing proper respect to 
others.” The novices in the worship of God should cultivate 
compassion for all creatures. The advanced worshippers 
with faith and devotion ultimately experience God every- 
where, realize all beings as His manifestations, and love 
them spontaneously. ( BHS., 106; Bhag., iii, 29, 27. ) 
Narada regards unceasing worship of God asa means of 
devotion. ( NBS., V, 3. ) 


“The worship of God alone leads to release from bond- 
age. But the worship of any other god ( deva ) cannot 
effect release. He is completely fulfilled and desireless, and 
not fulfilled by the worship of persons. He is fulfilled by 
his own being and perfection. He is equal to all, and calm 
and unruffled. He is devoid of wonder because there is no 
other Supreme Being besides Him.” “He is the only refuge 
of all persons because all gods together are incapable of 
doing a fraction of fayour which He is capable of doing 
them.” ( BHS., 106; Bhag., vi, 9, 22, MBH. ) 


Brahma, the creator, and Siva, the destroyer, should be 
worshipped as devotees of God only, and not as independent 
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gods. “A person should cherish devotion to God ( Vimu ) 
and His devotees, Brahma and Siva.” They should not be 
worshipped as equal to God, which act is a sin, “Those who 
worship them as equal to God cannot acquire undivided 
devotion to Him even if they worship them with fixed minds, 
They who do so are atheists.” “Brahma and Siva are devo- 
tees of God. Visnu is God Himself,” Hence He is superior 
to them. “One who desires to experience Brahma or Siva 
should endeavour to experience Visnu. If He is experienced, 
they also are experienced.” “If He is pleased. they also are 
pleased.” Hence they should be worshipped as devotees of 
God. ( BHS., 106; Bhag., ii, 9, 5, xii, 13, 15; xii, 10, 
20-22 & 34; V.T.; BP., 226, 46; PP., GT. ) They should 
not be despised or disregarded. Disregard of . them is for- 
bidden. The worship of other gods as subordinate to God 
is permitted, But worship of them as independent of Him 
is condemned. (BHS., 107.) “The worshippers of the 
jun—god, Siva, Ganesa, Sakti and Visnu attain to Visnu. 
me Visnu becomes fivefold by way of play.” In fact, the 
‘orshippers of Visnu are the best of them. ‘The Vaisnavas 
identify Visnu with God. The worship of other gods as 
subordinate to God has some merit. Thus Jiva, although 
a pure monotheist, makes some concession to polytheism 
popular with the orthododox Hindus, ( BXS., 106. ) 


“God should be worshipped in an Idol with devotion 
and love with leaves, flowers, sandal paste, sacred thread, 
cloth and ornaments.” “A devotee should fix his mind on 
God casting aside all other supports, worship Him with 
devotion, and meditate on him, Such worship with medita- 
tion is beneficial to the worshipper. A devotee should 
meditate on God as omnipresent at every moment in every 
state.” God should be worshipped as the Cosmic Spirit 
immanent in all beings and also as immanent in one’s own 
heart, His devotees should be treated as friends because 
they belong to God, who is our Master. ( cp. Narada says, 
‘There is no difference between God and His dear devotees,’ 
NBS., V, 8. ) “His singleminded devotees are full of Him. 
{ Ibid, V, 4.) . 
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८०० should be worshipped with devotion which subjects 
Him toa devotee’s will. He should not be worshipped 
with wealth. “What is most dear to a devotee should be 
offered to God.’ He should be worshipded as invested with 
His spiritual form, which is the object of one’s love and 
service. He should be worshipped with ardent love which 
arises from the knowledge of His being excessively beauti- 
ful and charming. Rupa Goswami avers that devotion in 
the form of spantaneous passionate love for God subjects 
Him to a devotee’s will. ( BRS., i, 1, 41 ) 


“God should be worshipped according to the method 
prescribed by the Vedas or that prescribed by the Tantras 
Both kinds of worship give the desired results.” ( BHS 
295-96 & 285; Bhag., xi, 41-46; xi, 27, 49. ) 

‘All persons of all castes and stages of life including 
vomen and Siidras are eligible for the worship of God.”’ 
‘The devotees of God are not Sudras.’’ Those of different 
castes who are not devotees are Sudras “The Sidra should 
worship God according to the method prescribed by the 
Tan ra by uttering and chanting His names The women 
should worship God by thinking of their husbands in their 
hearts.’ Obviously they should think of their husbands as 
manifestations of God, “The women are eligible for wor- 
shipping God for the good of their husbands.’ ‘‘God is 
pleased with those who have the following kinds of devotion; 
devotion to God, devotion to mantras, devotion to the 
spiritual guide, affection for God’s devotees, approval of His 
worship, daily worship of Him, casting aside boastfulness, 
attachment to hearing His actions, doing all actions for 
Him, constant recollection of Him, and living of for Him 
alone. If a pariah has these forms of devotion, he should 
be regarded asa true and renowned sage.”’ The lapses in 
worship are removed by the grace of God. Disregard of 
the saints is a great lapse, Lapses through inadvertence are 
remedied by chanting God’s names, recitation .of the 
Bhagavata, Bhagvad Gita and the like ( BHS., 298; Bhag., xi 
27, 4; PP., VD; BHS., 285, 299, 301 & 302. ) (SBS., ii, 
23; SB., BG., ii, 2, 23. ) 
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The worship of God is the highest good. ‘“‘The thought 
of worldly objects produces anxiety and fear, But the daily 
worship of God completely destroys anxiety and fear.” The’ 
constant prayer to, meditation on, God with devotion cest- 
roys one’s preoccupation with one’s noneternal body and 
earthly possessions, The worship of God with undivided 
devotion unmixed with knowledge, yoga, works, etc., without 
thought of the worldly objects of enjoyment is the highest 
good. ( BHS., 59; Bhag., xi, 2, 33 & 38; BHS., 60.) 
Undivided devotion is immediate and uninterrupted by 
preoccupation with worldly objects. It naturally restrains 
the manas which knows external objects by assimulation 
and discrimination. All actions of body, sense-organs and 
manas, should be offered to God. When the manas is fixed 
on ७०१, it is naturally deverted from worldly objects and 
freed of anxiety and fear. Thus hearing, chanting and 
recollection of God are not interrupted by the actions of 
body, senseorgans and manas which are offered to God, 
Genuine worship of God entails complete self—surrender and 
self—consecration to God. 


“The worship of God with faith by means of wealth 
earned honestly is conducive to the good of a householder,” 
If he does not spend wealth on worshipping God, but if he 
remembers God constantly, he may be motivated by miserli- 
ness, To have the worship done by others either indicates 
his indolence or his attachment to other worldly affairs, It 
is inferior to one’s own worship of God. A householder 
should always worship God with sincerity and serve his 
devotees. “७०० should be worshipped once, twice or thrice 
a day.” “If a person is unfit for or incapable of worshipping 
Him, he should see the worship’ of God by another person 
with devotion, and take delight in it. Thus he gets the fruit 
of worship:’ Mental worship is the common duty of all 
persors irrespective of all castes. The Vaisnavas should 
follow the prescribed method of worship. ‘‘Those who are 
well—versed in the Vaisnava vows,who are of moral conducts, 
are the authorities whose commands ought to be followed,” 
“The instructions of those who have no reverence for their 
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spiritual guides and faith in the mantras which they utter 
repeatedly, and who have no devotion to God should be 
disregarded.” ( BHS., 282; VR., KP., VT., Bhag., x; 84, 
37, VDP., PP. ) 


Though God is perfect and eternally fulfilled, yet He 
is pleased with small presents offered to Him by His devo- 
tees, even as a father is pleased with a trifling present offered 
by a little child. He is like a wishgiving tree, and gives 
his devotees whatever they desire. He is compassionate and 
bestows His grace on them, who desire devotion alone to 
Him. He is pleased with their devotion, although He is of 
the nature of supreme bliss which is incapable of increase. 
His grace is the cause of his devotion. (BHS , 143-44.) 


Bowing ( vandana ) 


Although bowing is a part of worship, it should be done 
independently like chanting and remembering. It should be 
treated also as an independent act of devotion, The devotees 
who have become humble by hearing God's qualities of 
lordship, reflecting on them, and serving and worshipping 
Him are enjoined to bow to Him separately. ‘‘The act of 
bowing is the best of all sacrifices. An act of lying prostrate 
before God or His Ido! can lead to the attainment of him.” 
Prostration is obeisance to God with the whole body touch- 
ing the ground, It is prostration of the body, mind and 
spirit before God, (cp. Islam.) A person who waits in eager 
expectation for the descent of God’s grace on him while 
experiencing the joys and griefs as the inevitable results of 
his merits and demerits, and supports his life by bowing to 
God with body, speech and mind wholeheartedly, has a right 
to the status of liberation.” Jiva Gosvami explains liberation 
as passionate love (prema) for God. Even one act of genuine 
prostration of body, mind and spirit makes mere liberation 
imminent. ( BHS., 303, NP., Bhag., x, 14, 8; VD.) 
“One act of bowing to God sets a devotee on the sure road 
to liberation.” Offences in the form of bowing in il 
frivolous manner should be avoided. A devotee should not. 
bow to an Idol of God with one hand, with covered body, 
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just in front of, or behind, or from the left side of it. 
Bowing is the expression of complete self—surrender, absolute 
self-consecreation, and utmost humility to God. 


Servitude ( dasys ) 


Servitude consists in a devotee’s conceit that he is a ser- 
vant of God. It is constant reflection that generates such a 
conceit ( abhimana ). Even such a conceit brings about the 
fulfilment—not to speak of the efforts to worship God ( BHS., 
303 ). Hence the persons, who have controlled their sense- 
organs, and who live for God alone, are sure to achieve the 
fulfilment, Servitude is expressed in obeisance to God, 
hymming, offering all works to Him, serving Him, remember- 
ing Him, and hearing His names, qualities and actions. 
(Ibid.) “The servants of God conquer maya by eating food 
offered to Him and smelling the fragrance of the garland of 
flowers offered to Him.” “They have desire for servitude of 
God, but no desire for the objects of pleasure. They desire 
to worship God with them,” ‘Those who worship God with 
servitude undoubtedly execute all means and realize all ends, 
cause even the hearing of His names makes a person pure.” 
iven the conceit “I am God's servant’? sets a seeker on the 
sure road to liberation. So those who worship God properly 
as His servants undoubtedly achieve the complete fulfilment. 
GES, 304-305, Bhag., xi, 6, 46; ix 5, 16; ix, 4, 20. ) (ep. 

surrender of all our being, to the one must make God- 
service our only motive.” Sy., p. 66. BRS., i, 2, 181.) 


Friendship ( sakhya ) 


“God is the Friend, the supreme bliss, eternal, perfect 
Brahman.” “Some who serve God sleep in His temple to 
treat Him as their friend,” Friendship is superior to servi- 
tude because of the excess of love and trust in it. So the 
Sastras enjoin friendship for God. “One should not worship 
God without being a god.” This scriptural injunction implies 
that God should be worshipped as an equal. There should 
be equality between a devotee and the Deity. The relation 
of identity between them is repugnant to worship, and so 
rejected by pure devotees. But friendship is very congeneal 
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to worship, and so accepted by them. The direct worship 
of God consists in servitude of and friendship for him. A 
devotee prays to God, “May I have love, friendship, good 
will and servitude for Thee in all my births.” Love consists 
in wishing good, without any condition. Friendship consists 
in doing what is good, Good will consists in telling what is 
good. Servitude consists in doing service. Sridhara Swami 
gives this explanation. Passionate love ( prema ) is not 
included in formalistic devotion which is devotion as means 
(sadhana bhakti),since it is devotion as end (sadhya bhakti). 
Good will is included in friendship. So a devotee desires to 
have servitude and friendship for God in all births. The 
offering of works and faith are not mentioned because they 
are not directly of the nature of devotion. The offering of 
works to God results in the emergence of devotion. Faith 
is the cause of interest in devotion, It is a precondition of 
devotion. “The saints whose hearts are tied to God by the 
bond of friendship control Him by their devotion, even as 
a god husband is controlled bya devoted wife.’ Here 
devotion means friendship. “Those, who are tranquil, equal 
and pure, who have good will for all creatures, and who 
look upon God as their dear friend, quickly attain to His 
spiritual abode.” (BHS , 305-308; Bhag., x, 14, 32; x, 81, 
36; vii, 7, 38; ix, 4, 66; iv, 12, 37. cp. BRS., i, 2, 186; 
I PEW,, p. 402. ) 


Self-consecration ( atmanivedana ) 


Self—consecration consists in offering ones entire being 
physical, mental and spiritual entirely to God. It consists 
in offering one’s body, mind and soul or spirit to Him. 
( cp. “The Divine gives itself to those who give themselves 
without reserve to the Divine.” Ly., p. 40. yo, pp. 6-7 
“The offering of the self is the supreme offering.” (Pasupata- 
sutra, 11, 15.) 


The effects of self-consecration are the absence of bodily 
actions for oneself, entrusting both the means and the ends 
to God and doing all actions for Him only, Offering one’s 
self to God is like selling a cow to a buyer, One who offers 
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one’s self to God does not do any actions for oneself, even as 
the seller of a cow does not do any actions for her good. God 
does everything necessary for His devotee who has consecrated 
his self to Him, even as the buyer of a cow feeds and pro- 
tects her. Some opine that offering of one’s body to God is 
self—consecration, ‘‘Offer your body te God, and do not 
think of protecting it, even as one does not think of protect- 
ing an animal sold to another.” Others opine that offering 
one’s self or spirit to God is self—consecration. “I offer my- 
self that exists in my body to God this moment.” In fact, 
self—consecration consists in offering one’s entire being—body, 
sense-organs, mind and its desires, and self to God for the 
attaiment of love for Him. It is giving one’s entire being | 
to Him without any reservation and without any empirical | 
desire. Prayer including constant remembering of God is 

|| 


also comprised in self—consecration. Chanting, remembering, 
and service also are called worship. The act of worship 
does not interfere with self—-consecration. Sometimes self- 
offering with renunciation of all works is called self—conse- 
cration, It may be without devotion or may be attended 
with particular kind of devotion, Thus formalistic devotion 
with its different parts is described above, Some special 
parts or means may be adopted by particular devotees with 
particular temperaments and faith. ( BHS,, 208; Bhag., ix, 
4, 18-20; xi, 29, 34; xi, 11, 35; x, 52, 39. ) ( cp. “To the 
soul that wholly gives itself to Him, God also gives Him- 
self altogether.” Sy., p. 73. BRS., i, 2, 192-95. CCA, ii, 
ch, 22. ) 


CHAPTER X 


> Devotional Love for God ( ragatmika bhakti. ) 


The comrades or attendants of God ( Krsna ) have 
spontaneous love for Him “132 is the Beloved, the Supreme 
Soul, the Son, the Friend, the Superior, the Relative, 
and the adorable Deity.” ( Bhag., iii, 25, 38; BHS., 309. ) 
The young milkmaids had spontaneous love for him as 
the Beloved, Sanaka and others regarded him as the 
Supreme Soul or Brahman, YaSoda and Nanda loved him 
as the son, Sridama and others loved him as the friend. 
Pradyumna and others loved him as their superior. Some 
loved him as brother, some, as their maternal uncle; others, 
as brother-in-law, and the like. Daruka and others loved 
him as their master. Their different kinds of spontaneous 
love were characterized by special conceits ( abhimana ) 
They were characterized by attachment to Krsna and the 
lack of attachment to other objects. Their love was 
expressed in hearing, chanting, recollection, service, 
worship, bowing, and self-consecration, which were not the 
acts of formalistic devotion or devetion as means but which 
were devotions as end ( sadhya bhakti ) Formalistic 
devotion depends upon the injunctions of the Sastras, 
But spontaneous love for God is indepenndent of them. 
It is natural and spontancous love for God surging up from 
within the heart* irrespective of other considerations, 
( BHS., 309. cp. BRS., I, 2, 270. CCA., I, ch. 4; II, 
ch. 22 ) Devotional love Raganuga bhakti. 


Devotional love ( Raganuga bhakti ) 


Spontaneous devotional love imitates the spontaneous 
love of the comrades or attendants of God ( Krsna) 
It is acquired through spiritual discipline and the practice 
of devotion imitating his comrades love, “Attachment to 
the hearing or the chanting of God’s names, qualities and 
actions gradually increases, generates dispassion for all 
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other objects, fills one’s heart with joy in meditaing upon 
him, and destroys one’s miseries,” Formalistic devotion 
includes servitude and friendship along with hearing, 
chanting, etc., which depend upon the scriptural 
prescriptions. But those included in spontaneous devotional 
love are independent of scriptural directions. They are not ॑ 
mechanical and constrained but spontaneous and automatic. 
They are due to the devotee’s special conceits (abhimana) 
of their particular relationships to God, ( BHag, iii, 5, 13, 
cp. BRS., i, 2, 268, 307-08, IPEW., p. £18. ) 


७7 


There is natural attachment ( ruci ) in sponta- 
neous love for God. In devotisnal love also spontaneous 
attachment to God is cultivated. Human husbands are 
husbands through physical bodies. But God is the real 
husband or Beloved of all through their souls, because he 
is the Supreme Self ( paramatman) and Inner Guide 
( antaryamin ) of all, and, consequently, dearest to them. 
His Loverhood is real whereas a human husband’s lover- 
hood is conditional on the body and so attributed. A 
devotee may cultivate the particular relationship of Lover- 
hood with God and be united with him through the soul. 
It is independent of body and sex. (BHS., 310; Bhag., 
०40 85.९0) 


Devotional love contains attachment to God, which is 
not urged by the scriptural injunctions, but which wells. 
up from the depths of the heart. There is predominance 
ot mind in devotional love which abounds in attachment 
(BHS., 310). “A devotee who worships God as the Beloved 
delights in being united with Him through his or her soul 
He or she has a conceit that God is his or her Beloved and 
is united with him mentally and spiritually. Devotional 
love, which is full of attachment, has predominance of mind 
in its culture. Similarly, a devotee may have a conceit 
that God is his Son, Friend; Father, or Master and worship 
Him accordingly. The devotees, who cultivate devotional 
love for God, should never meditate on Him as identical 
with their finite souls, The worship of God as identical 
With the finite souls is forbidden in the cult of devotion. 


CHAPTER X 151 


Though there is predominance of mind in devotional love, 
their is no meditation on identity of a devotee’s soul with 
his Deity. ( BHS., 311; Bhag., xi, 8, 40; SKP. CP. BRS., 
i, 2, 268. COA., i, ch. 4.) 
The Fulfilment of Devotional Love is independent of 
Scriptural Injunctions 


Jaimini says, ‘‘Dharma is of the nature of injunctions 
of the Sastras.”’ (15., i, 1, 2; BHS, 311.) The actions 
performed in compliance with them produce “Apurva,’” 
Which is called Dharma, The Yomala says, ‘‘Devotion 
which does not conform to the methods prescribed by the 
Sruti, the Smrti, the Puranas and the Paiicaratra is forbi- 
dden.”? “The Sruiti and the Smrti are the commands 
of God. The persons who transgress them are hostile 
to Him, Even if he worships God should not be considered 
to be his १८४०८८. Hence devotional love which does not 
conform to the scriptural injunctions cannot lead to the 
realization of God. ( BHS., 311.) 

Jiva refutes this objection. Dharma depends upon the 
scriptural injunctions. But devotional love does not depend 

upon them, because God’s names, qualities, etc., have 
_ inherant power to produce the fulfilment or God-realization. 
Devotion is of often heard to bring about the fulfilment 
without knowledge, works, meditation, etc. But the methods 
prescribed by the scriptures are absolutely necessary for 
those who have no natural inclination towards dharma. 
They are imperative on those minds are distrated by 
alluring objects, who are lacking in attachment to devotional 
love, and who are ignorant of the methods of worship with 
spontaneous devotional love, The methods prescribed by the 
Sastras are necessary for entering on the path of devotional 
love and gradually engrossing one’s mind in it. Otherwise, 
the person, who has not yet acquired attachment to God 
which turns his mind towards God, is compictely wrecked 
by physical, mental and supernatural hindrances. He follows 
the methods prescribed by the Sastras in order to be saved 
from them, But they are not necessary fo. the person who 
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has spontaneous attachment to the worship of God with 
devotional love, because his mind is automatically attracted 
towards the gradual method of worshipping Him according 
to it. “The singleminded devotees of God are not affected 
by the qualities due to their excellence or perversity.” 
Singlemindediess consists in steadfast devotion to God, 
which springs from attachment to devotional love or regard 
for the methods prescribed by the Sastras. Spontaneous 
attachment to devotional love is extremely rare Hence very 
often singleminded devotion which disregards the prescribed 
methods and formulae is mere boastfulness Generally the 
scriptural methods should be followed by those who are not 
yet firmly established in devotional love. “Those whose 
minds are constantly fixed on God, need not practise japa, 
worship, meditation, or follow the prescribed methods.” 


( BHS., 311, GT. ) 
The Utility of the Scriptural Methods in Devotional Love, 


There are many devotees who have not yet acquired 
attachment to devotional love. They ought to follow the 
method of worship according to devotional love pre-emine- 
ntly, but they should also foilow the methods prescribed for 
formalistic devotion, Again, those who have acquired 
attachment to devotional love should follow the mixed 
methods of devotional love and formalistic devotion for 
the instruction of the common people. When they follow the 
mixed methods, they should give pre-eminence to those of 
devotional love. Hence the methods of formalistic devotion 
have utility in devotional love also. ( BHS., 311. ) 


Transgression of scriptural directions. 


The transgression of the scriptural injunctions and 
prohibitions is of two kinds: (1) the nonperformance of 
works enjoined by the scriptures and ( 2 ) the commission 
of works prohibited by them. The scriptures are of two 
kinds, ( 1 ) those relating to dharma and ( 2 ) those relating 
to devotion. “Those who have taken refuge in God do not 
fall from the status of devotees despite their transgression 

of scriptural prescriptions, because they are absolved from 
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their debts to the gods, the sages, the creatures, the 
relatives, and the ancestors.” In fact, those who are attached 
‘to devotional love, naturally desist from the commission of 
prohibited acts and abandon desires for all kinds of pleasure 
including even the joy of liberation. Hence they have no 
natural propensity for committing sins. Evenif these are 
committed by them through inadvertence, they are quickly 
destroyed. ‘God dwelling i. their hearts meditated on 
quickly destroys them'’ The injunctions and prohibitions 
of the Sastras are certainly intended for God's pleasure, He 
is pleased with the performance of the enjoined works and 
the non—commission of the forbidden works. Hence a 
devotee possessed of attachment to and devotional love for 
God is naturally inclined to perform the enjoined works and 
disinclined to commit the forbidden works, because his 
devotional love is always directed towards God's pleasure, 
A devotee, who follows the method of devotional love, 
follows a Master who has achieved the fulfilment ( siddhi ) 
through it, and does not enquire whether he has acted upon 
the scriptural directions. His Guru has experienced God 
through devotional love, and is, consequently, virtuous. As 
a devotee he naturally follows the path of virtue. Thus 
devotional love is in harmony with virtue, not repugnant to 
the Vedic directions, ( BHS., 311. ) 


Devotional Love is not repugnant to the Vedas 


Though devotional love is not urged by the Vedic pres- 
«criptions, it is not repugnant to them. The Vedic injunctions 
are often followed by the devotees out of sqontancous 
attachment to devotional love. Hence their conduct in 
conformity with the moral law prescribed by the Vedas is 
in accordance with the religion of devotional love. Attach- 
ment to devotional love is the cause of their voluntary 
performance of righteous actions in conformity with the 
moral laws, Hence the text ‘‘The Sruti and the Smrti are 
the commands of God” is not intended for the devotees who 
are possessed of attachment to devotional love, and for those 
who worship God according to the method of formalistic 
-devotion. It is intended for those only who worship God 


ee 
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according to methods not prescribed by the Vedas, The 
worship of God according to non—Vedic methods is forbi~ 
dden. The method of worship according to devotional love, 
though not under taken under the compulsion of the Vedic 
injunctions, is not in conflict with them, because they are 
automatically followed out of attachment to devotional love. 
It is in conformity with the Vedic religion. It is not non— 
Vedic Jike Buddhism and Jainism, which are the atheistic 
religions of universal compassion, love and goodwill for all 
liking beings, All these qualities are the manifestation of 
devotional love for God in the cult of devotion, Humanism 
is not a substitute for love for God. Atheism, even thought 
it be highly ethical, is no substitute for religion. There 
can be no religion without God. (BHS.,311; Bhag., 1,3,24.) 


Devotional Love is superior to Formalistic Devotion 


The path of devotional love is certainly a proper method 
of the realization of God, It is more excellent and more 
effective than the path of formalistic devotion. The injunc- 
tions of the Sastras are intended for generating the mind's 
preoccupation with God to the exclusion of other objects. 
The preoccupation of the mind with God generated by an 
emotion characterized by a particular kind of attachment 
to Him is more intense than what is produced by the 
compulsion of the scriptural injunctions, since the parti- 
cular attachment is a spontaneous favourable inclination 
of the mind. Favourable inclinaticn of the mind certainly 
produces preoccupation of the mind with God. Even a hostile 
attitude of the mind towards Him produces its preoccupa- 
tion with Him, which destroys the sin of hostility and subli- 
mates and purifies it, It destroys all evils because emotional 
relationship to God is stronger than mechanical worship 
of God in accordance with the methods prescribed by the 
Sastras. The spontaneous favourable inclination towards 
God is attainable by the singleminded devotees of the Lord, 
But hositle attitude towards God is completely forbidden. 
( cp. CGA., ii, 22. ) 


The path of devotional love is stronger than that of 


knowledge ( jfana. ) The realization of God ( Krsna ), the 
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supreme reality, by Sigupala, who was always enemical to 
him, although it is extremely difficult of attainment by the 
singleminded seckers of the knowledge of the indeterminate 
Brahman, is very strange. The seekers of the knowledge of 
Brahman cannot realize God. But the singleminded devotees 
who have spontaneous love for God can realize Him easily. 
( BHS., 312; Bhag , vii, 1, 15. ) Brahman is indeterminate. 
God is determinate, Brahman is an incomplete manifesta- 
tion of God. 


Persons praise and abuse, respect and disregard, others, 
because they falsely identify heir selves with their bodies. 
Their selves are finite spirits or non-phenomenal beings untou- 
ched by prakrti or maya. Their bodies are the modificaions 
of prakrti and consequently phenomenal objects. They have 
the false sense of “I and mine’.’ Their egoism is false 
conceit. But God’s body is composed of nonphenomenal or 
spiritual sattva ( visuddha sattva. ) He has no false conceit 
or egoism, He is the supreme Self of the universe and its 
controller, Hence He is not affected by the praise and abuse 
of persons. His form of pure existence, consciousness and 
bliss cannot be touched by the ignorant persons’ abuse and 
hostility. ( BHS., 315-316, Bhag., vii, 1, 22-24, BG., vii, 
25. ) “His real nature cannot be known by common persons 
because His form is veiled by yogamaya.’? Yogamaya is 
God’s power by which He veils His real nature, and by 
which He reveals His real nature. Hence a person who 
meditates on His semblance even through hostility, is pre- 
occupied with Him, and attains to union with Him owing 
to the destruction of the sin due to the abuse of Him One's 
mind must be preoccupied with Him by any means. ( BHS., 
316. ) “Hence fix thy mind on God either through conti- 
nued hostility or through its absence, or through affection, 
or through desire. Do not fix thy mind on anything else.” 
Emotional relationship with God should be established 
because it spontaneously focuses the mind on Him and 
because it withdraws the mind from all other objects. ‘The 
absence of hostility means indifference. It is the absence of 
hatred as well as love, Affection is a particular kind of 
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spontaneous love for God. It is a particular kind of attach- 
ment to him. It is not sex—desire, ( BHS., 317; Bhag; vii, 
1, 25.) Continued hostility towards God intensely preocu- 
pies the mind with Him, It is the worst emotional relation- 
ship with God But still itis better than fors.alistic devotion 
because the latter cannot generate intense preoccupation of 
the mind with God as the former does. ( BHS., 317; Bhag., 
vii, 1, 26; BHS., 318.) Even fear of God generates pre- 
occupation of the mind with God. When He concealed His 
real nature by yogamaya when he descended as Krsna on 
earth, Sisupala showed his continued hostility towards him, 
and always meditated on him. He was purified of his sin of 
hostility, and attained to union with him. Medetation on 
God has the power of destroying sins. { BHS., 319, Bhag; 
vii, 1, 27-28.) But Sisupala did not attain to the highest 
kind of beatitude, 


Complete orientation of the mind towards God and its 
absorption in the thought of Him by any means is absolutely 
necessary. This can be accomplished not only by love for 
Him, but also by hate; fear and the like. ‘‘Hence fix thy 
mind on Krsna by any means,” ( Bhag, vii, 1, 31; BHS., 
325. ) What cannot be achieved by formalistic devotion 
through hard labour for a long period of time can be quickly 
achieved through a particular kind of emotion, even through 
hostility and the like. ( BHS., 323.) Sisupala, Salva, 
Paundrya and others constantly meditated on the form, 
movements, and actions of Krsna, and attained union with 
him. Hence those who are always attached to him and 
meditate on him are sure to attain him. Jaya and Vijaya 
were angry with Krsna and despised him. ( BHS., 324; 
Bhag., xi, 5, 48. GP. ) But they fixed their minds on him 
through anger. Krsna said to them, “You will be delivered 
from the sin of despising me through anger because of your 
fixing your mind on me, and you wil) shortly return to me.” 
Anger towards Krsna entails sin, Fixation of mind on him 
destroys it and bring about union with him, ( Bhag., iii, 
16, 31. ) 
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But hate and other hostile emotions towards God are not 
of the nature of devotion, Some regard hate and other hostile 
emotions as devotion. This view is wrong because devotion, 
service, worship and the like imply favourable attitude 
towards God. Hostility, fear, etc., are contrary to favourable 
attitude, They are not favourable emotions towards God. 
Therefore they are not of the nature of devotion. ( BHS , 
324, ) “God can be visioned by the yogins through devo- 
tion. He can never be visioned through the absence of devo- 
tion, anger, or envy.” Those who are averse to God have no 
distant chance of seeing God. Hence enmity, fear, etc., are 
not of the nature of devotion. ( Ibid., PP., U. K. ) ( MLY., 
p. 116. ) Narada averse that lust, anger and other passions, 
should be directed towards God to be purified. ( NBS., 
viii, 4. ) 

Knowledge, meditation, etc., are disregarded in devotional love 


Knowledge, yoga and other accessories are not necessary 
in the path of devotional love for God. The efforts for the 
acquisition of knowledge bear fruit with the aid of devotion 
only. The practice of meditation on God with its accesso- 
ries, ९, g., sense—restraints, moral observances, posture, 
concentration, etc. also bears fruit with the aid of devotion 
alone. But devotional love for God can easily bring about 
the realization of Him without the aid of knowledge and 
meditation, ‘‘The practice of meditation is extremely diffi- 
cult of for those whose minds are not controlled. Very often 
the yogins, being unable to control their minds by the 
arduous practice of yoga, become dejected by the labour and 
fatigue entailed in it.” “But those who take refuge in God 
are not hindered by works, meditation, and His maya.” 
They are wise and can discriminate between the essential 
and the inessential, and are devoid of egoism and conceit. 
These pure devotees are not hindered by yoga, works, and 
obstacles created by maya to the performance of these acts. 
They regard the unconditioned grace of God towards the 
distressed as the best means of the realization of God. They 
do not, like the yogins, regard their own personal efforts as 
the means of it. The pure devotees not only get the results 
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of knowledge, meditation, etc., but also get other results, 
(BHS., 326; Bhag., xi, 29, 1-3). God, the friend of all, 
makes a pure devotee, who takes refuge in him, His very 
own,” ‘‘God is the dearest Lord of all creatures, and grants 
all kinds of boons to his proteges. Who will forsake Him, 
who knows His kindness to His devotees ? Who will worship 
any other god for deliverance from bondage or for pros- 
perity ? What goods are not achieved by those who serve 
Him with devotion ?’? One who forsakes Him is ungrateful. 
“All goods are obtained through devotion,—which are obtain- 
ed by works, austerities, knowledge, detachment, medita- 
tion, charity and the like.” “The pure devotees of God, 
can never forget the immense good done by Him to them, 
because He manifests Himself in the external world asa 
Guru, and because He manifests Himself as the Inner 
Controller, the object of meditation in the heart, That 
destroys all evils repugnant to devotion.’ (BHS , 328-329; 
Bhag., xi, 29, 4-5, iii, 28, 13 & 34; xi, 20, 32). 


The Order of the Fulfilment in the Culture of Devotion 
as Means ( sadhana bhakti ) 


The nature and method of formalistic devotion as 
means have been explained. A gradual method of spiritual 
discipline has to he followed in order to achieve the fulfil- 
ment. “Pilgrimage to holy places leads to the company 
of great devotees.” “The service of them generates faith 
in the religion of devotion and relish ( ruchi ) for hearing 
about it.” “Their company leads to the hearing of God’s 
names, qualities and actions. It generates faith (Sraddha), 
attachment ( rati ), and devotion ( bhakti ).’’ ‘Devotion 
produces detachment from worldly objects of enjoyment 
and higher knowledge. Pure devotion to and absorption 
of mind in God imprison Him in the heart,” ‘‘Pure deve- 
tees do not desire mergence in the indeterminate Brahman 
or the determinate Lord ( Phagavat )?. They desire to 
serve, worship and love God for ever. ‘““They conquer their 
passions by serving their Master with devotion, keeping 
the company of great devotees, hearing and chanting God s 
Forms, qualities and actions, meditating on Him, worshi- 
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pping His Idol, looking upon all creatures as His mani- 


festations, and praying to Him. They acquire ardent love 
( rati ) for Him through devotion,” (BHS., 340; Bhag., 
2, 16; i, 5, 23; iii, 25, 25-27 & 34; ७000100: 530.) 
Devotional love is acquired through devotion, Thus there 
is a gradual method of worshipping God with devotion, 


“A devotee who worships God by taking refuge in Him 
simultaneously acquires devotion to Him, dispassion for 
other objects, direct experience of Him, and supreme 
tranquillity.” Here devotion means passionate love (prema). 
The experience of God means the manifestation of God as 
the dearest object of love in the heart. Dispassion means 
detachment from houses, wealth, property, near and dear 
ones, etc, Tranquillity means the feeling of the fulfilment 
or self-realizedness. Direct experience of God means the 
immediate manifestation of Him in the heart and in the 
external world as the manifest supreme good without any 
barrier. Passionate love for God generates detachment 
from all other worldly objects of pleasure. The ephemeral 
pleasures of the physical world pale into insignificance before 
the ecstasy of the divine bliss, God with His eternal power 
of love is the supreme goal, the refuge of those who are 
without any support, the abode of Master the Sastras, faith, 
relish, service; and the fulfilment. (BHS,, 340. cp. BRS., 
i, |, 9. GGA., ii, ch. 22919.) 


Threefold worship of God 


(1) Some worship God as the Inner Controller of their 
finite selves. It is easier to worship, be absorbed in, and 
united with, one’s Inner Controller, Who is immanent in 
one’s finite self, and who dwells in one’s heart-either, 
through meditation, Mental worship of God as the Inner 
Gontroller of one’s finite-self turns one’s mind within from 
external objects. It makes the extraverted mind inteo- 
verted to God within one’s finite self. 


(2) Some worship God as the Supreme Self immanent 
in all creatures. ‘‘Thet?persons of pure hearts see -God 
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within and without in all creatures without any veil, comp 
Jete and entire. God pervades all beings, even as either 
( akaSa) pervades all empirical objects. Because the 
Supreme Self is partless and ubiquitous, He permeates all 
created beings, and is not limited to them. “The persons, 
who worship God as the Supreme Self immanent in all 
creatures, look upon them as full of Him, and pay equal 
respect to them. They look upon a Brahmana and a 
Candala, a thief, and a giver of charity, the sun anda 
spark of fire, the merciful and the cruel, as equal, and are 
regarded as wise.” They are divested of their boastfulness, 
pride and shame, and bow to all. ‘God should be wor- 
shipped with body and mind unitl His existence is experie- 
nced in all creatures.” “Those, who vision God in all 
beings through higher knowledge and spiritual illumination 
desist from all works and are free of all doubts.” “They 
experience God as ever new in their hearts, and are not 
overwhelmed with delusion, grief and joy.” (BHS., 330-31; 
Bhag., xi, 29, 12-18; iv, 30, 20). 


(3) The worship of Krsna as God is the highest of all 
kinds of worship. “To experience Krsna in all beings 
through the activities of mind, body and vocal organs is 
the best of all kinds of worship.” ‘‘God dwells in the hearts 
of all creatures and impels them to act through His maya 
like His instruments.” “Take refuge in Him wholeheartedly 
and unreservedly. Through His grace you will get supreme 
tranquillity and the supreme status.” “Fix your mind on 
Him, worship Him, perform sacrifices to Him, bow to Him, 
and you are sure to attain Him.” “Abandon all religions 
works, take refuge in Krsna alone. He will deliver you 
from all sins. Do not grieve.” (BHS, 332; Bhag.; xi, 29, 
19; BG., xviii, 61-62, 65-66.) The knowledge of 
Brahman is secret. The worship of God as the Inner con- 

troller of one’s finite self is more secret. Taking refuge in 


Krsna is the most secret. 
Krsna is a human Incarnation of God, and yet God 


Himself. He is the entire Godhood, There is existential 
identity of Krsna with God. He is not the son or friend 
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of God. He is nota messenger of God. He is God Him- 
self. Krsna says, “The deluded persons endowed with 
denoniac nature, being infatuated with maya, frustrated 
in hopes, actions and knowledge, and devoid of intelligence, 
despise me assuming a human body, without knowing 
my supreme, transcendental, divine nature and my being 
the Supreme Lord of the universe, But the pure-hearted 
persons of godly nature worship me with undivided mind, 
knowing me to be the infinite creator of all creatures.” 
(BHS., 332; BG, ix, 11-13). 


The worship of Krsna is better than that of God as the 
Cosmic Self Krsna says, ‘The worship of me gives all kinds 
of good- wealth, happiness, virtue and liberation, which are 
acquired by knowledge, works, meditation, and means of 
livelihood, polity, etc,” Knowledge gives liberation, works 
give happ.ness and dharma, meditation gives various occult 
powers, and various means of Jivelihood give various kinds 
of earthly good. The seeker of liberation meditates on God 
as the indeterminate Brahman. But a devotee is satisfied 
with devotional love for God. The worship of Krsna of 
Vrndavan is the best, because he granted the experience of 
God even to his enemy who intended to kill him. ( BHS 
334-37, Bhag., xi, 29, 33 & 40, xi, l4; 31, ili, 2, 23, xi 
6, 31. ) 


God is realized through erotic love 


God is realized through sex desire, hate, fear, etc., 
which are not approved by the Sastras. ( BHS , 320.) Just 
as the devotees realize God by concentrating their minds on 
Him through devotion enjoined by the Sastras, so many 
realized Him through sex desire, etc., which are not 
approved by them. Hate and fear towards God are sinful. 
But they are purified of their sinful character, being 
directed towards God. All emotions pure and impure, 
should be turned towards God, and turned away from their 
proper objects. Then the impure emotions are purified of 
their impurities and grossness, sublimated and sanctified by 
the magic touch of the supremely holy and pure. The pure 
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emotions also are transformed into pure love of God. 
( Ibid, Bhag., vii, l, 29, CP., NBS, viii, 8, cp. ‘Turn 
your emotions to the Divine, aspire for their purification.” 
( Mly., p. 116. ) 

The young milkmaids of Vrndavan cherished sex-desire 
( kima ) for Krsna, which is not approved by the society. 
They attained Him by concentrating their minds on Him 
and being absorbed in His thought through improper sex 
desire, even as others attained Him through proper devotion. 
( BHS., 320. ) 


Some consider sex-desire to be a sin. It should be consi- 
dered here whether sex-desire for Krsna is a sin, or whether 
sex-desire prompted by the it thought of Krsna as husband 
is a sin, or whether sex—desire prompted by the thought of 
Krsna as Lover is a sin. If sex-desire is a sin, is it so, 
because it is intrinsically a sin like fear and hate, or 
because it transcends the limit imposed by the society, or 
because it is prohibited by the Sastras asa sin? It is not 
intrinsically a sin like fear and hate, because Kama attained 
Krsna through fear, and because Sisupala and other kings 
attained him. through hate. The young milkmaids were 
friends of Krsna. First, their sex-desire was of the nature of 
nonsensuous pure Jove, which aimed at the pleasure of the 
beloved Krsna alone and not at their personal pleasure 
( BHS., 320 ): Secondly, they were the essential powers 
( svartepasakti ) of Krsna incarnating as milkmaids as 
instrumental to his pastimes at Vrndavan. They were 
absolutely pure and in no way inferior to him. They were 
united with him at his will. They were not like common 
mortals with natural and physical sex-desire, So their behavi- 
our with him as their Lover was not improper. They are his 
eternal p-wers of love. They are his essential powers of bliss, 
They are his eternal comrades and playmates in Vaikuntha, 
They were born as milkmaids and united with him at 
his will, Thirdly, their sex-desire for Krsna as husband also 
was not sinful, The Bhagavata praises their service of him as 
their husband. “How shall I describe their penances ? They 
Shampooed World Teacher Krsna’s feet; thinking him to be 
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their husband.” Even the great sages pray to God's as their 
husband. “The pure-souled sons of Fire-god were born as 
milkmaids through austerities, and got Krsna, the eternal 
and omnipresent creator of the world, as their husband.” 
Fourthly, “the milkmaids’’ sex-desire for Krsna prompted by 
the thought of their Lover also was not sinful, because he 
was the Supreme Self dwelling equally in their hearts and 
in their husband's hearts.” Krsna himself said to them, 
“Even if my life extends to the life of a god, I cannot 
requite your pure and impeccable love.” Fifthly, “the sages 
of Dandaka forest were charmed at the sight of Rama, and 
were eager to get him as their Lover. They were born as 
the milkmaids at Vrndavan, attained him through thier 
sex-desire, and were liberated.” Sixthly, Krsna is the 
Eternal Lover whose spark of love inspired the god of love. 
He is transcendental love. The method of worshipping him 
as the Eternal Lover is prescribed in the Sastras, He 
awakened transcendent, supramundane, nonsensuous, holy 
love in the hearts of the milkmaids, ( BHS., 320, Bhag., x, 
32, 2. ) Seventhly, Uddhava and other great devotees praised 
their transcendental holy love thus, “The birth of these 
milkmaids truly fulfilled its purpose, since they cherished 
supreme passionate love for Krsna.” Eighthly, even the 
Srutis were born among them, since they coveted the supreme 
love of the eternally self-realized milkmaids. They said 
“We also enjoy the bliss of serving Krsna, being equal to 
all and possessed of supreme love for him like the milkmaids, 
who attained him by constantly thinking of his enchanting 
beauty, although he is meditated on by the sages in their 
hearts with fixed minds after restraining their vital forces, 
sense-organs and minds.” The milkmaids were therefore, 
eternally selfrealized comrades of Krsna. The Srutis saw 
them as his eternal comrades in Vaikuhtha. Hence sex-desire 
or love for Krsna is not sinful. (BHS., 320, Bhag.,x, 47, 58.) 
This doctrine is erotic mysticism of Bengal Vaisnavism. 
Many Vaisnavas identify themselves with the milkaids, and 
worship Krsna as their eternal lover. They acquire supram- 
undane holy love for him. ‘‘The sex-desire directed towards 
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Krsna by the young milkmaids whose minds were absorbed 
in him is not sensuous sex-desire, even as fried or bolied 
paddy does not serve as seed.” (Bhag., x; 22, 26.) The young 
milkmaids loved him as their dearest Lover (prestha). They 
worshipped Bhadrakali,the Divine Mother,in order to get the 
boon of getting Krsna as their husband before their marriage. 
Those young milkmaids who were married came to dance 
with him in a forest, thinking him to be their dearest Lover. 
They were dissuaded by him from staying with him away 
from their husbands and parents-in-law and requested them 
to go home. He urged them to perform their duties to the 
family and the society. But their passionate love for him 
transcended their social duties and earthly love. They 
cherished for him supramundane, nonsensuous, transcendental, 
holy love for him. He was their Lover ( jira ) because the 
fire of their ardent and passionate love for him melted 
their hearts completely. They were united with him as the 
eternal and supreme love incarnate, and not as the Supreme 
Self, Sanatana Go.vami explains the meaning of Lover or 
paramour (jara) in this manner. (CP, NBS, iii, 9-10. BVT, 
x, 29, 11, Bhag., x, 22, 1-5 & 23, x, 29, 18-27. ). When 
the milkmaids were united with him,they at once discarded 
their physical bodies composed of sattva, rajas and tamas 
and acquired spiritual bodies capable of enjoying the eternal 
divine love of Krsna and his company and their fetters of 
bondage were broken, “They lived moved, and had their 
being in Krsna.” “Their minds were absorbed in him, they 
constantly talked of him; they always acted for him; they 
identified their souls with him; they always chanted his- 
qualities, and forgot their houses.” (Bhag., x, 30,44, BVT). 
They broke the unbreakable ties to their families, forsook 
their kinsmen and relatives, discarded the social customs, 
abandoned the Vedic injunctions for the sake of Krsna, and 
loved him with all their hearts. How could he requite their 
unbounded selfless love for him ? ( Bhag., x, 32, 21-22. ) 
The Bhagavata says, “Krsna left Vrndavan for Mathura in 
his eleventh year.” He had playful friendly acts with the 
young milkmaids some of whom were married young girls 
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( Bhag., x, 38, 29; IPEW., Vol. II, pp. 420, 434-35. ) 
Krsna and Balarama both were boys ( kiSora ) when they 
went to Mathura. (cp. BRS., i, 2, 271; i, 2, 281.85, 296- 
98; IPEW., pp. 418-19; CCA., i, ch. 4; ii, ch. 8. ) 


The Worship of Krsna in a circular Dance is the best 


The worship of Krsna as dancing with the young milk- 
maids at a fullmoon autumnal night is the most excellent. 
“One who hears or described it with faith obtains supreme 
devotion to God, is quickly freed of the lusts of the heart, 
and becomes tranquil.” The worship of Krsna with Radha 
is supreme, because she was the most perfect of the milk- 
maids. It is the sweetest and the most secret. Those who 
worship Krsna as the Son or Master should not worship 

; him as the Beloved because of incompatibility of their 
religious sentiments with love for him as the Beloved. This 
pastime of Krsna is either partly or entirely esoteric, Those 
whose sense-organs are perverted and uncontrolled are not 
eligible for the worship of Krsna dancing in a circle with 
Radha and other young milkmaids, ( BHS., 338. ) 


Devotional Love is the best means of-God-realization 


Devotional love for Krsna, who is God himself, is the 
best means of realizing him. So the Bhagavata inculcates 
the concentration of mind on Krsna by any means. Devo- 
tional love can primarily be practised in relation to Krsna 
alone, because God as the beloved is most manifested in 
him, although God as the Lord with his omnipotence and 
majesty is also manifested in him. ( BHS., 324; Bhag,, 
vii, 1, 31, ). Krsna of Vrndavan is the object of pure love 
not blended with knowledge and works. He is the object of 
all kinds of devotional love. His comrades, associates, or 
attendants cherish various kinds of emotional relationship 
to him, His foster. parents cherish parental Jove for him. 
Some cherish loving servitude to him. His comrades cherish 
friendship for him. His female friends cherish passionate 
love for him. . Krsna fulfils the desires of his accosiates in 
accordance with their emotional relationship to him. He 
reciprocates the various kinds of love for him in the same 
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way. (BHS., 324; BG., iv, 11.) He is Master to his servant 
devotees, Friend to his friend devotecs, Son to his foster, 
parents, and the Beloved to his girl friends. “He accepts 
leaves, flowers fruits and water offered to him through 
devotion.” Some shampooed his feet, some entertained him 
with the breeze of a fan.” Inthe way of devotional love 
God as a lovely object of love is worshipped, and not as the 
omuipotent Lord. But it does not compromise His soverei- 
gnty and Lordship which is manifested elsewhere simult- 
aneously. ( BHS., 324. ) When Krsna was tied to a wooden 
husking machine with a rope by his foster mother, Yasoda 
he released Yamalarjuna. In spite of his omnipotence he 
willingly submitted himself to her and allowed her to tie 
him and chastise him for his childish pranks and mischiefs. 
Many devotees identify themselves with his foster parents 
and worship him as their son. When his friends were struck 
with wonder at the sight of his miraculous power of carry- 
ing a rock, he requested them to treat him as a friend and 
respect him as such for his action. He said, “I am nota 
god, nor a Gandharva nor a Yaksa, nor a Danava. I have 
been born as your friend. So do not think of me as any 
other than your friend.” His parents, Vasudeva and Devaki, 
cherished loving servitude and parental love for him. The 
knowledge of his Lordship was predominant in their paren- 
tal love for him. So he said to them, ‘You have often 
cherished loving servitude and parental love for me. You 
will attain me by cherishing both kinds of love for me.” 
But their parental love for him is praised and esteemed 
higher than their loving servitude to him. ‘Those who 
cherish devotional love for him and worship him as an 
object of love, either knowing or without knowing him to 
be infinite existance—consciousness—bliss, are the best 
devotees ” They teat him as an equal or inferior to them, 
and love him fervently asa human being, and are not 
amazed at his superhuman powers. He veils his omnipotence, 
sovereignty and majesty, and manifests himself as an attrac- 
tive, lovable and beautiful person to them, Hence the path 
of devotional love for Krsna, which imitates the pure 
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spontaneous love of his comrades, associates or attendants 
at Vrndavan is the best, It is not possible in the case of 
any other human descent of God; because Krsna is the 
entire Godhead. Again, the worship of Krsna of Vrndavan 
is better than that of Mathura and Dvaraka, because the 
former is Eternal love incarnate. ( BHS., 324; Bhag., x, 81, 
4; x, 15, 17; x, 9, 19; x. 3, 45; x, 8; 46; xl, 5, 47&49, xi, 
11, 33.) (cp. “Or there are relations, personal, intimate 
as life itself, sweet as love. A friend walks, at our side; 
a lover is with us in our hearts secrecy, a Master of the 
work; a Creator of things uses us as his instrument; we are 
in the arms of the eternal Mother.” Sy., p, 265. ) 


The cult of devotion acquired through the grace of God 
or through the grace of a Master including the means and 
the end, is esoteric and should not be disclosed to any one. 
It is hidden even from the gods, and should not be disclosed 
to any one, even when one is asked by him ( BHS., 339, 
Bhag., viii, 17, 20. ) 
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Love for God 
Characteristics of Love for God (bhagavat-priti) 


Prahlada said, ‘May I have unswerving love for God 
through constant recollection of Him, even as the worldly 
persons have abiding love for objects of sensuous pleasure.” 
The devotee’s love for God ( priti ) is as unswerving as the 
worldly person’s love for objects of enjoyment. In this respect 
they are similar to each other. But they are not of the same 
kind. The former is a mode of God’s essential power of bliss; 
while the latter is a mode of his inessential and unconscious 
power of maya, 


We shall call love for God ( bhagavat-priti ) simply 
“love” ( priti ) after Jiva Gosvami. Love contains two 
elements, (1) Pleasure (sukha) and (2) fondness (priyata), 
Pleasure is indicated by the words ‘happiness’, ‘delight’, ‘joy.’ 
ES and the like. Fondness is indicated by the words 
‘ardent love’, ‘cordiality’, ‘friendship’ and the like. Pleasure 
is a kind of cognition which is of the nature of elation. Jiva, 
like Ramanuja, regards feeling or emotion as a kind of 
cognition and does not consider it to be a unique mode of 
consciousness. He regards pleasure as a feeling of elation or 
self-satisfaction which is a special mode of cognition. 
Fondness is a kind of cognition of the nature of elation which 
springs from the apprehension of its object. It consists of (1) 
agreeableness or favourable attitude towards the object of 
love;(2)a longing for it arising from this favourable attitude 
towards it, and ( 3 ) a feeling of elation arising from these 
two factors. Pleasure is self-centred. Fondness is selfless 
attachment to the object of love. It secks the welfare of the 
beloved object without any consideration of one’s own 
pleasure. The pleasure of the beloved person generates the 
pleasure of the loving agent. But he does not consciously 


desire his own pleasure, 
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Though fondness, love, or affection has the element of 
Pleasure in it, it is different from pleasure, Pain is the 
‘Opposite of pleasure. Aversion is the opposite of fondness, 
As pleasure is of the nature of elation, it has on abode or 
subject ( aSraya ) but no object ( visaya ). Similarly; pain 
also, the opposite of pleasure, has an abode or subject but 
no object. (PRS., pp 319-20). But as fondness is of 
the nature of favourable attitude of a person towards an 
object; and of its longing for the object, it has both an 
abode or subject and an object, Similarly, aversion, the 
opposite of fondness, which is of the nature of hostile 
attitude of a person towards an object, has both an abode 
or subject and an object, The abode of pleasure is a finite 
self, which has acquired some merit by performing right 
actions, The abode of pain isa finite self, which has 
acquired some demerit by committing wrong actions. 
Merit is the cause of pleasure. Demerit is the cause of 
‘pain, The abode of fondness is a finite self that loves. 
The abode of aversion is a finite self that hates. The 
‘object of fondness is the object that is loved. The object 
of aversion is object that is hated. ( PRS.; p. 321 ) 
‘Pleasure and pain are excited by certain objects in some 
finite selves. They are not objectless. A musical sound 
excites pleasure. A noise excites pain. But the feeling 
self is the predominant factor in pleasure and pain, A 
dead body produces pleasure in a carnivorous animal, pain 
in a bereaved person, and indifference in an ascetic. The 
same object produces different feelings in different selves 
according to their different dispositions. In this sense; 
feeling has no object. In what sense pleasure or pain is 
-objectless according to jiva is not quite clear, Pleasure and 
pain are personal, have a bearing on the self, are not 
concerned with their objects. Lov: and hate have a bearing 
.on their objects, and are concerned with them. A mother 
loves her son for his sake, and not for her pleasure. She 
‘sacrifices her pleasure for his welfare. Love is. selfless and 
does not care for one’s own pleasure. Love is oriented to- 
wards its object while pleasure is oriented towards one’s 
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self. Similarly, hate is oriented towards its object while 
pain is oriented towards one’s self. Fondness involves 
pleasure but this pleasure is selfless. A mother feels plea- 
sure in loving her son, but she does not love him for the 
sake of her pleasure. The more she loves him dearly, the 
more does she feel pleasure. But the more she loves her 
pleasure, the less she loves him, Love involves selfless: 
pleasure, Love seeks the welfare and pleasure of the kelo- 
ved person. In this sense, love and pleasure are entirely 
heterogeneous. ‘This is the reason why _Jiva asserts that 
love has both subject and object, and that pleasure has 
subject but no object. 


Love for God is already existent in a finite self, even 
as the knowledge of Brahman is already existent in it. 
Love for God is not to be accomplished, even as the Ought 
or Moral Imperative is accomplished by a sacrifice. Hence, 
although love for God contains the elements of pleasure 
and fondness or affection, yet it is more of the nature of 
the latter. It is not of the nature of the pleasure of sensible 
objects, which is self-centred satisfaction. ( PRS.; p. 323. ) 
Love for God resembles love for sons and the like in being 
of the nature of favourable attitude towards the objects 
Agreeable disposition towards their objects is the common 
characteristic of both. Yet they differ from each other im 
essential characteristics. Love for sons, etc., is a mode of 
God’s unconscious power of maya whereas love for God is a 
mode of his essential power of bliss. ( PRS., p. 327. BG, 
XIV, 6-9 cp. BRS., i, 2, 2, 9 PEW., pp. 354-55. ) The 
Bhagavad Gita speaks of desire, aversion, pleasure and pain 
as the modefications of sattva, rajas and tamas of prakrti. 


Love for God ( priti ) is also called devotion ( bhakti ) 
because it is directed towards Him, as sons have devotion to 
their parents. Prahlada said, ‘May I have unshaken devotion 
( bhakti) to God in whatever species I may be born.” 
Here devotion ( bhakti ) means love ( priti ). God replied, 
“You have devotion to Me and will continue to have it 
in different births.” Devotion and love are the same, If 
devotion had been different from love, ‘‘love’? also would- 
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have been speciflcally mentioned. But the word “devotion” 
only is mentioned, This shows that devotion and love are: 
identical. ( PRS., p. 328, VP, i 20, 18, ). 


God is the object of love for God. This love is a kind of 
cognition of God, which is of the nature of favourable 
disposition towards Him, and of a longing for Him 
consequent on this disposition, like love for an object. The 
experience of the loveliness of God is different from love for 
Him, even as the experience of the agreeableness of an 
object is different from love for it. Therefore devotion, 
dispassion and the experience of God are stated to be 
different from one another in the scriptures. The Bhagavad 
Gita says, “ By pure devotion God can be known in His real 
nature, and one can enter into Him.” Here the experience 
of God is said to be the result of devotion or love for God. 
( PRS., p 329.) The Bhagavata says, “Devotion to God is 
spontaneous, uncaused or unmotived love for Him, a mode 
of spiritual sattva of a single minded devotee. It is superior 
to the fulfilment or beatitude. ( Bhag., iii, 25, 32-33; iii, 
5, 25.) “Faith, attachment and devotion are gradually 
procuced,”’ Faith in God is a precondition of attachment 
to Him. Attachment is a precondition of devotion. It is’ 
incipient love for God Devotion is passionate love ( prema~ 
bhakti ) for God. They are both love ( priti ) for God. 
Only they differ in degrees. There is a greater degree of 
love in the latter than in the former. Love for God is the 
mental mode of a person whose mind is fixed on Him. It 
is a kind of cognition of Him which is of the nature of 
favcurable disposition towards Him. It is spontaneous and 
not produced by voluntary efforts. It spontaneously arises: 
from the beauty and loveliness of its objectrGod. It is 
uncaused or unmotived by desire for fruits. It does not seek 
for any kind of earthly or supramundane good as its result. 
Such devotion is spontaneous love for God, Itis higher 
than all kinds of release. Release is transcendence of sattva, 
rajas and tamas, the gunas of prakrti Because love for God 
is superior to release, it is untouched by the gunas (nirguna) 
of maya. It is called a mode because it is a devotee’s mentab 


eee 


472 JIVA GOSVAMTS RELIGILN 


mde which is idenified with the mode of God’s essential 
power of bliss. It is of the nature of supreme bliss mani- 
fested by the grace of God. ( PRS., p, 332..) 


Krsna said to Uddhava, ‘‘Kaivalya is sattvika know- 
ledge. It isthe knowledge of indeterminate Brahman as 
different from the pure finite self. The knowledge of body, 
etc. is rajasa knowledge. The knowledge of the deaf and 
the dumb is tamasa jfiana. The knowledge of God is nirguna 
knowledge. Sattvika knowledge is a mode of sattva, Rajasa 
knowledge is a mode of rajas. Tamasa knowledge is mode 
of tamas. Nirguna knowledge is not a mode of any of the 
gunas, It transcends the gunas completely. It is transcen- 
dental, non-phenomenal knowledge. “The happiness arising 
from the finite self is sattvika. The pleasure arising from 
the enjoyment of sensible objects is rajasa. The pleasure 
arising from delusion and distress is tamasa, The bliss 
arising from taking refuge in God is nirguna.” “Prahlada 
acquired experience of Brahman and then passionate love 
{prema) for God.” Because Love for God is spontaneous, 
unmotived devotion to Him it is untouched by sattva, rajas 
and tamas, It is not a mode of these gunas of maya, It is 
not even a mode of sattva of maya. Nirguna devotion is 
difined as continuous flow of the mind towards God just on 
hearing His qualities, like the continuous flow of a river 
towards the sea, It is uncaused,unmotived and unrestricted. 
( Bhag., xi, 25, 24 & 29, vii, 9, 6; iii, 29, 11-12, PRS., 
p. 338. ) Thus love for God is non—phenomenal and trans- 
cendental ( nirguna ) 


Love for God is higher than release in the forms of 
salokya, sariipya, sarsti, sayujya and samipya, Hence it 
contains more bliss than any of these kinds of release 
contains, This is stated also in the texts which show that 
love for God is the highest good or release. Release is 


,untouched by sattva, rajas and tamas and eternal. Hence 
Jove for God also transcends the gunas and is eternal.(PRS., 


p. 341; Bhag., iii, 29, 13; v, 19, 19; PRS, p. 341. ) 
“God sometimes grants release to an aspirant, but He 
seldom gives one love for Him.” This text shows that love 
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for God is superior to release. It depends upon a special 
grace of God. It is more full of supreme bliss than release. 
Hence it is transcendental eternal and replete with supreme 
bliss, ( PRS., p. 344.) ‘‘Love for God is the result of 
listening to the Bhagavata; it destroys grief, delusion and 
fear.” The Bhagavata proves that love for God is the highest 
good. What yields pleasure is good. What yields the greatest 
joy is the highest good. The physical objects are modifica- 
tion of sattva, rajas and tamas of maya, and, consequently 
perishable. Ther. fore they cannot be the highest good. 
But love for God is not a mode of the gunas. -Hence it is 
enternal and the highest 8009. ( PRS, pp. 342-43. ) Those 
who delight in their own selves ( Atmarama ) are side to 
enjoy the bliss of love for God. Even the comrades of God in 
Vaikuntha beyond maya, who enjoy God’s spiritual wealth, 
are said to enjoy the bliss of love for God. Above all, even 
God is said to experience the transcendent wonder of a 
devotee’s love for God. Who is the embodiment of supreme 
bliss, and Who is the support of all kinds of joy. ( PRS., p- 
345; Bhag., v; 15, 13; IX, 4, 63.) Hence love for God is: 
of the nature of the highest bliss. 

The devotees of God, who experience His loveliness- 
do not crave for the physical objects of pleasure because 
they are perishable. But they desire love for God because 
it is eternal and transcendental. ‘‘Those devotees, who 
bathe their afflicted embodied souls in supreme bliss, 
do not set any value upon supreme release even if it 
comes to them unsought, because they are God’s own men * १ 
and consequently have achieved all kinds of good.’ 
Here love for God has been expressly said to be of the 
nature of the highest bliss. ( PRS., pp. 343-45; Bhag., 
Vance) 17. ) 

Ripa Gosvami describes devotion as of the nature of 
supreme bliss and attracting God. It makes Him, dependent, : 
( BRS., i, 1], 17 & 41. ) Jiva avers that though God is 
independent, He becomes dependent on the devotion of 
His devotees. He becomes much delighted by acquiring 
their love for him. He is fond of His devotees and loves 
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them. Therefore, when they love Him, He becomes all 
the more pleased with them. A finite self is by nature 
dependent on God. But God also, Who is absolutely free, 
becomes dependent on a finite self that loves Him fervently, 
‘God’s bliss is of two kinds: (1 ) bliss of His essential 
nature ( svarupananda ) and ( 2 ) bliss of His essential 
power ( svarupa-saktyananda ). The latter is of two kinds : 
( I ) mental bliss ( manasinanda ) and (II ) bliss of His 
lordship ( aiSvaryananda ). His mental bliss is the bliss 
‘of His grace. ( PRS., p, 346. ) His bliss of lordship is the 
bliss of showing His powers of lordship. His bliss of the 
experience of devotion is the highest of His different kinds 
of mental bliss. It is higher than His bliss of His essen- 
tial nature and His bliss of His lordship ( PRS., pp. 348-49; 
| Bhag., 1x, 4, 63-64; xi, 14, 15. ) “God does not desire 
Himself or His highest lordship but only His desireless 
devotees,” This text shows that His bliss of the experience 
of His devotees love for Him is higher than His bliss of His 
essential nature and His bliss of His supreme lordship, 
Krsha said to uddhava, “‘You are my dearest one, dearer 
than myself.” This text also testifies to the aforesaid 
truth, 


The nature of devotion being experienced by God 
intoxicates Him with the bliss of His experience, It is not 
mi like sentient pleasure or rational happiness which is a mode 
of sattva of maya, because God is declared by the Sruti 
not to be overcome by maya, and because He is self-complete 
| and contented with Himself. Nor is devotion of the nature 
‘of God's essential bliss as the Advaitavadins maintain. 
It is not like the bliss of the experience of the indeterminate 
d Brahman, because, in that case, God’s experience of a 
| | .devotee’s devotion cannot contain greater bliss than His 

bliss of his essential nature.(PRS ,p.351.)The Advaitavadins 
do not believe in the power (Sakti ) of Brahman. So for 
them the bliss of God’s essence always exists in His essence, 
and is not an effect of His essential power, and, consequently, — 
cannot undergo increase at any state, Nor is devotion of the 
mature of the essential bliss of a devotee’s finite self, 
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because it is a spiritual monad, Hence it is of the nature 
of God’s essential power of bliss by virtue of which He is 
filled with an excess of His essential bliss. It can make 
others also experience this bliss. ( PRS., ७. 352. ) 


It may be objected that the essential power of bliss 
always exists in God, and that its excess cannot be proved. 
Jiva replies that by presumption based on scriptural 
testimony, which is a kind of valid pramana, it can be 
proved that the most excellent mode of God’s essential 
power of bliss being always infused into his devotee’s 
assumes the form of love for God. ( PRS., p. 352. ) He 
experiences their love for Him and is excessively 
pleased. Hence owing to the bliss of love for God both a 
devotee and He are excessively attached to and engrossed 
in each other. ‘‘They do not desire anything else, they only 
desire each other.” They interpenetrate each other, and are 
identified with each other without losing their integrity and 
distinctness, even as red hot iron and a fire interpenetrate 
each other and are identified with each other without losing 
their inetegrity and distinctness, Therefore they become 
dependent upon each other. ( PRS., 65-66, 354-55; Bhag , 
ix, 4, 68. ) “God is conquered by His devotees because He 
is extremely compassionate. They also are conquered by 
Him, although they are desireless. He gives Himself to 
those who do not desire anything.” Hence love for God is 
not a mode of maya, but a mode of His essential power of 
bliss upon which He also becomes dependent. ( PRS., p. 
357. GTU., 79.) The Sruti says, “Krsna, the form of 
knowledge, the form of bliss, a homogeneous mass of 
existence consciousness-bliss, resides in the cult of devotion 
The essential characteristics ( svaripalaksana ) of love for 
‘God are stated above. 


The inessential, functional characteristics ( tatastha- 
laksna ) of love for God are ( I ) melting of the heart, (IT) 
its bodily expressions; gooseflesh;, etc.; and ( III) purity 
of intention or desire for the pleasure of God and lack of 
desire for any other end or good. These are the effects of 
Jove for God, The existence of such Jove is indicated by 
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them as their cause, ‘‘The devotee’s remembering God and 
making one another remember Him had gooseflesh owing to 
love for Him generated by formalistic devotion, Thinking 
of God they sometimes shed tears, sometimes laugh, some- 


times cry, sometimes dance, sometimes sing, sometimes- 


speak supernatural things, sometimes acquire supreme bliss 
by meditating on Him and become silent.’ Shedding tears, 
laughing, crying, dancing, singing, keeping silent, etc., are 
the orgaic expression of love for God. ‘How can there be 
gooseflesh without melting of the heart ? How can there be 


shedding tears without it ? How can there be purification of 


the heart without shedding tears ?’? How can love for God 
be known without its external manifestations ? How can the 
heart be purified without love for God ? Without devotion 
end love there can be no purity of intentions and melting. 
of the heart. Without melting of the heart there can be no 
shedding tears, goose—flesh, etc. Notwithstanding some 
appearance of heart—melting, gooseflesh, etc., if intentions: 
are not purified, love for God has not completely emerged. 
Purification of intention means desire for love for God 
alone and renunciation of desires for other kinds of ४००१. 
( PRS., p. 359; Bhag., xi, 3, 31-32; xi, 94, 23-25, ) Love 
for God is uncaused or unmotived and spontaneous. When: 
it emerges, desires for objects are renounced, and only desire 
for it remains. ( PRS., 69; Bhag., x, 38, 17 & 26; x, 32, 
18; iii, 1, 32. cp. GVD., Vol. IV, pp. 2430-32. ) 


Love is pure if it is unselfish, It is not pure if it is- 


mixed with desire for acquiring an object of gain. A person,- 


who loves another for his selfish end, loves himself and 


not the latter. He pretends to love him, Kind persons help- 
others without any scllish disire. Affectionate parents- 


help their children out of love for them. Thus pure love 


is selfless and love for its own sake. It is unmixed with. 


desire for any selfish gain. 


Those who serve वि for mutual benefit serve theme: 


selves and not others, Their altruism is for the accomplish- 


ment of their selfish ends, Compassionate persons serve others- 
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out of compassion. Affectionate persons serve others out of 
affection. They are not motivated by desire for selfish gain. 
God does not serve those who serve Him, not becauce of His lack 
oflove for them, but because He wants to increase their love for 
Him. He wants His devotees to think of Him constantly and 
not to be engrossed in other objects if they are granted to them 
by Him. Ifthey feel intense love for Him, His love for them 
becomes more relishable by experiencing their love. Therefore 
if He shows indifference to them, their love for Him is enhanced 
thereby, This is the difference between God’s attitude towards 
His devotees and a kind person’s attitude towards pitiable 
persons. A compassionate person does not care for the pitiable 
person’s love for him. (PRS., 70-71.) 

God also loves His devotees as they love Him. The devotees 
are the abodes (asraya) of their love for God; and God is the 
object (visaya) of their love, God is the abode or subject of 
Hi love for His devotees, and they are the object of His love 
for them. 

Love for God is abiding because it is spontaneous. The 
finite self is an eternal part and servant of God. {ts Jove of God 
is natural and spontaneous and therefore permanent. God and 
the finite self naturally love each other, like a lover and the 
beloved, and therefore their love can never lapse. Their love 
is natural and abiding. Love for God aims at the experience 
of God’s sweetness or loveliness (madhurya) alone. (PRS., 72, 
p: 372.) 

Hence love for God being proved to be only for the 
experience of God’s loveliness, there is incomplete emergence of 
it if there is a desire for any other object Incomplete emergence 
of love for God is of two kinds : (1) emergence of appearance 
of love for God (prityabhasa) and (2) slight emergence of love 
for God (isdudgama). Slight emergence of love for God is of 
two kinds : (1) temporary emergence of a mere reflection of such 
Jove and (ii) the first emergence of real love for God. There 
js appearance of love for God where there isa desire for any 
other objec’. There is temporary emergence of a reflection of 
Jove for God where there is no desire for love for Him, There 
$5 the first emergence of real love for God where there is desire 
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for love for Him but where there is attachment to some 3 
object by chance, Attachment to some other objects is sub- 
ordinate to love for God here, (PRS., 73, p. 377.). Attachment 
to some other object is of two kinds : (1) attachment to some 
other object about to be destroyed, and (2) appearance of 
attachment to some other object. In the first there is the inci- 
pient emergence of love for God. In the second there is the 
manifest emergence of such love. Hence there is incomplete 
manifestation of love for God till its first emergence, and there 
is complete manifestation of such love when there is manifest 


emergence of it. When there is no attachment to other objects, 
there is manifest emergence of love for God. In all the states 


from the manifest emergence of love for God to the state of 
release called devotion or love the devotees are in the state of 
embodied release. But those who have attained to the comrade- 
ship of God are in the state of final release. The eternal comrades 
of God are eternally released In these three kinds of devotees 
there is manifest emergence of love for God. 


The yogins fix their minds on God in order to acquire 
concentration of mind which is an important part of eight- 
fold yoga. The recollection of God melts their hearts, and 
they shed tears, and their pairs stand on their ends. But 
they do not love God for His sake, and do not remember 
Him in order to experience His loveliness Hence they feel 
only an appearance of love for God ( prityabhasa ), which 
is a kind of incomplete manifestation of love for Him. 
They leave God when they are merged in Brahman 
( brahma-kaivalya ). But the devotees never leave God, and 
He also never leaves them. lure love for God is higher 
than release in the form of identity or union with Brahman. 
The chief characteristic of love for God is its independence 
of release. (PRS., p. 383; Bhag., iti, 28, 34; xi, 2 689) 
All spiritual disciplines are the means of achieving relcase. 
But the way of devotion does not consciously aim at 
release. It aims at love for God for its own sake. Release is 
the incidental E जु ofthe culture of devotion to and love for 
God. But devotion or love does not consciously aim at it. Hence 
its independence of release is its cheif characteristic. Devotion 
destroys the causal body ( maya-ko;a) composed of nescience 
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quickly, But the destruction of nescience and the causal body 
is the incidental consequence of devotion. ' (PRS. pp. 383-84), 


To sum up i ( 1 ) love for God is the radiance of God who 
is the embodiment of supreme bliss. (2) It is the spontaneous 
elation of the mind when it is fixed on God of unequalled and 
unsurpassed loveliness owing to the constant increase of spiritual 
sattva ( visuddha-sattva ); which is different from sattva of maya, 
which is manifested in infinite ways, which sustains the universe, 
and which is the essence of the fortunes of the entire fortunes of 
the universe. (3) It is spontaneous love for God for His sake 
without depending upon scriptural injunctions. (4) It is of 
the nature of bliss and enjoyable in itself. It does not owe its 
sweetness and relishability to any other adventitious condition. 
(5) It is not divided by other objects. It is single, unique and 
indivisible. (6) It cannot bear any other object.- It aims at 
itselfand does not aim at any other object. ( 7 ) Its essential 
nature consists in being a particular mode of God’s essential 
power of bliss. ( PRS. 73. p. 397. ) (8) It is a kind of cognition 
which is of the nature of Jonging for the attainment of God conse- 


quent on a favourable disposition towards Him. (9) It is 
expressed ina particular mode of a devotee’s mind, Itisa 


mode of God’s essential power of bliss. It is not a mental mode 
which isa mode of maya. God’s loveliness is unequalled and 
unsurpassed and self-existent. Though it is self-existent and 
eternal, it is expressed in newer and newer ways every moment 
because of incessant activity of his noa-phenomenal purc sattva 
which manifests itself in infinite ways. (lbid). (10) It sweetens 
the devotee’s mental mode with its intrinsic sweetness which 
exceeds even the sweetness of nectar. Its sweetness and enjoya- 
bility are unique and perfect due to its intrinsic blissfulness. 
The loving devotee experiences its unique sweetness and 
abounds in bliss. (11) It is the secret of a devotee’s heart, which 
he tries his utmost to hide from others. But itis expressed in 
his tears. (12) It is the repository ofall excellent qualities which 
spiring from it. It is their ground and fountain. (13) It makes 
all kinds of good its servants. Wea'th, happiness, virtue and all 
kinds of release are subordinate to it. (14) It is motivated by 
the only desire to serve God and produce His pleasure, even 
as a devoted wife is motivated by the only desire te serve her 
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husband and produce his pleasure. (15) It adopts the only 
means to attract the mind of God and please Him. (16) It 
shines by always serving God. ‘The service of God is its only 
end. (PRS., p. 357). 


Though love for God is indivisible, it has different degrees 
of manifestation according as its object, God, is manifested in 
different degrees. Krsna being God himself, or being the com- 
plete manifestation of God, love for Him is the complete 
manifestation of love (priti). Love for a partial manifestation 
(svarupa) of God is a partial manifestation of love for God. The 
love ofthe devotees of Krsna is greater than the love of the 
devotees of His partial manifestations. (PRS., 74, p. 401; Bhég., 
x, 84, 16; xi, 6, 1-3, 111. 2, 12;x, 89, 32; 1, 9, 37; ix, 24, 35; x, 
29, 37, x, 21, 19; cp. CCA, i, ch. 1, 2-7. cp. GVD. Vol. IV, pp. 
2442-48.) l 


Love for God has been shown to have diferent degrees of 
manifestation according as God is manifested in diflerent degrees 
as its object. Now different degrees of its manifestation according 
to the different degrees ofits other qualities than its supreme 
blissfulness will be shown. Its other qualities are of two kinds; 
some qualities are the causes ofa particular kind of refinement 
of a devotee’s mind; other qualities are the causes of a particular 
kind of conceit ofa devotee. The nature ofthe first kind of 
qualities and the degrees oflove for God due to them and its 
different kinds are the following. (l) Love for God fills a 
devotee’s mind with delight. (2) It produces in his mind 
a sense of “mine” for God. It makes him fee] that God is 
“mine”, (°) It produces in him trust in God as “mine”, (4) It 
generates a conceit (abhimana) in his mind that God is dear 
to him, (5) It melts his heart. (5) It generates an intense 
longing for the attainment of God, and deep attachment to Him. 
(7) It makes him experience God, its object, as ever new. It 
makes him experience his newer and newer loveliness every 
moment. (8) It intoxicates his mind with unequalled and 
unexcelled wonderfulness of God’s loveliness. ( PRS. t4, pp- 


414-15.). 
Kinds of love for God. (1) Of these different degrees of love 
for God that which manifests an excess of delight is called 
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nascent love (rati). When it is produced, God is considered to 
be the only object of desire, and the other objects of desire are 
thought to be insignificant. (PRS., p. 416). (2) Love for God 
enriched by the excess of the sense of “mine” is called passionate 
love (prema). When it is produced, the causes of its destruction 
cannot being about any decline in its activity or nature. 
Bhima, Narada, Prahlada and Uddhava define devotion as 
Passionate love ( prema ) for God suffused with the sense of 
“mine” for Him and devoid of the sense of “mine” for other 
objects. Sometimes the sense of “mine” for God is defined as 
devotion because of the excess of the sense of “mine” in 
passionate love (pre:na-bhakti). (PRS., p. 417; NPR.) (3) Passi- 
onate love with an excess of trust in God is called intimate 
love (pranaya) (PRS., p. 418). Whenit is produced, there is 
the absence of reverence for Krsna or God, though He is worthy 
of reverance. (4) When intimate love a assumes an attractive 
form preseded by an appearance of crookedness owing toa 
conceit of excess of belovedness of God, it is called sulks (mana), 
(PRS.,pp 418-19). When sulks are produced, even Krsna or God 
isovercome with fear blended with passionate love owing to a 
devotee’s anger arising from intimate love. (5) Passionate love 
which is of he nature of an excess of melting of the heart is called 
affection (sneha). (PRS., p., 420.) When it is produced, even an 
appearance of a relation to God produces profuse tears, the 
absence of contentment even at the sight of God, and appre- 
hension of harm to Him notwithstanding His power to crush the 
opponent. (6) Affection which is of the nature of an excess of 
longing for God is called passionate attachment ( raga ) ( Ibid ). 
When it is produced even separation for a single moment becomes 
extremely unbearable, union with Him makes even great pain 
to be felt as pleasure, and separation from Him makes even 
great pleasure to be felt as pain. (7) Passionate attachment to 
God which becomes newer and newer every moment, and 
which makes a devotee experience God as newer and newer every 
moment is called transcendent attachment (anuraga.) (PRS., 
p. 421.) When it is produced, a devotee and God become very 
dependent on each other, and the devotee is oppressed by fear of 
separation from God even when he experiences His presence, 
desires to be born even as inanimate objects especially related 
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to God, and is excessively elated when he experiences separation 
from Him. Transcendent attachment generates mental destra- 
ction in a devotee. Under its influence he loses balance of mind 
and behaves in a strange manner, (8) Excessive transcendent 
attachment which inebriates a devotee because of its unequal.ed 
and unsurpassed wonderfulness is called holy love (mahabhava). 
(PRS., p. 422). When it is produced, a devotee enjoying union 
with God cannot bear separation from Him for a single 
moment, and experiences an acon asa moment. Both in union 
with God and in separation from Him many very brilliant 
( mohoddipta ) spontaneous expressions ( sattvika vikāra ) are 
produced. Thus the qualities of love for God which purify the 
mind of a devotee are showh, ( PRS., 84, IPEW., pp. 427 28. 
UNM. ) 


Rupa Gosvami regards immobility, perspiration, gooseflesh, 
faltering voice, trembling, pallor, shedding tears, and fainting 
as sattvika bhavas. They are the spontaneous expressions of 
love for God. If five, six, or all sattvika bhavas are manifested 
at the same time and attain excellence, they are called uddipta 
sattvika bhavas. When all sattvika bhavas attain supreme 
excellence in holy love, they are called suddipta or mohoddipta 
sattvika bhavas. (IPEW., p. 278. UNM., sattvikaprakarina, 
24-30. ) 


¿ Now the qualities of love for God, which are the causes of 
particular kinds of conceit ( abhimana ) in the minds of devotees, 
the kinds of love for God, and the kinds of devotees according 
to these qualities will be described. L.ove for God sometimes 
makes a devotee feel a conceit that he is to be favoured by God. 
Sometimes it makes a devotee feel a conceit that he is the 
protector of God. Sometimes it makes a devotee feel a conceit 
that he is a friend of God. Sometimes it makes a devotee feel 
a conceit that he is a beloved of God. Different devotees feel 
different kinds of conceit according as he experiences God as 
manifestir.g Himself as Master, Son, Friend and Lover. ( PRS., 
84, pp. 423-24. ) A devotee acquires a particular kind of love 
for God from another devotee possessed of this kind of love. 
The manifestation of a particular character of God is due to the 
company of another devotee who has acquired this kind of love. 
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The eternal comrades of God have always particular kinds of 
conceit and relationship with Him, and experience Him as 
having particular characters. Love for God full of conceit that 
a devotee is to be favoured by Him is known as devotion (PRS., 
pp. 424-25.) The knowledge of God as the object of worship 
is included in love for Him. The Mdydvaibhava says, “Love for 
God is called devotion The Padma Purana says, “The knowledge 
of God as worthy of being worshipped preceded by ove for 
Him is called devotion.” Knowledge isa subsidiary factor of 
devotion and love is the principal factor. Devotion is love for 
God blended with reverence for Him whois adorable. But 
sometimes devotion is equated with love for God in general. 
Sometimes passionate love for God suffussed with a sense of 
“mine” is called devotion. The Paicardtra says, “Excessive love 
for God which is very firm preceded by the knowledge of His 
greatness is called devotion.” It brings about release in the 
form of sovereignty of God (sarsti) without fail. Sometimes 


love for God in which there is the spontaneous inclination of the 
mind towards Him or in which there is the sense of ‘mine’ is 
called devotion. Devotion, in its primary sense, means ‘ove for 
God with the conceit that a devotee is to be favoured by Him. 
( PRS., p. 427.) The devotees who have such conceit are of 
two kinds, Favour of God is of two kinds: ( l ) nourishing 
‘(posana) and (2) campassion ( anukampa. ). Nourishing 
consists in God’s producing delight in a devotee by His essential 
nature or by His attributes. Compassion consists in God’s 
desire to do good toa devotee by melting his heart and giving 
him the unique fortune of serving God after producing in him 
` a desire to do so, although He is perfect. Of these devotees of 
two clas es according as they are the objects of God’s nourishing 
and compassion, some are full of the sense of “mine” for God, 
and the others are devoid of it. Among them Sanaka and others, 
who pursue the path of knowledge , Jfianibhakta) and who have 
conceit that they experience bliss in knowing God as the 
Supreme Self (Paramatman) or the indeterminate Brahman, 
are devoid of the sense of “mine” for God, although they have 
such a conceit. Such devotees pray to God, “You are not subject 
to maya, but I am subject to maya. ASmy maya maben 
removed, I have become yours, but you are not mine.” Their 
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favourable attitude towards God is known from their being 
inclined towards Him and their prayer to Him. Their love for 
God is called devotion blended with knowledge. Itis of the 
nature of knowledge because God is experienced as the indeter- 
minate Brahman init. Itis also called quiet devotion (santa- 
bhakti) because quietness is its chief element. Quietness is the 
knowledge of being firmly established in God. (PRS.,pp.428-29). 


The devotees who have a conceit that they are to be favoured 
by God are possessed of the sense of “mine” for Him. They 
think God to be their Master, and have a conceit that they will 
be favoured by Him. Because they have a sense of “mine” for 
Him, they are pure devotees. (PRS., p. 438.) But the devotees 
who have quiet devotion (santa—bhakti) are not pure devotees. 


The devotees, who have a conceit that they are to be 
favoured by god, and who have a sense of “mine” for God, are 
of three classes : (1) those who have a conceit that they are the 
protege’s of God who is their Protector, ( 2 ) those who havea 
conceit that they are the: servants of God who is their Master, 
and ( 3 ) those who have a conceit that they are to be tended by 
God Who is their Superior. (Ibid) The citizens of Dwaraka 
look upon Krsna as their Protector. Daruka, Krsna’s ch irioteer, 
and others look upon him as their Master. Prdyumna, Krsna’s 
son, Gada, his younger brother, etc., look upon him as their 
Superior. Their love for Krsna is really devotion (bhakti). 
Rupa Gosvami regards their love for God as love (priti) because 
it has excess of favourable attitude towards him and because it 
partly eclipses knowledge. (BRS.,) 


The devotees who think themselves as subject or proteges 
of God have devotion of the nature of being supported by him. 
Those who think themselves as servants of God have devotion 
of the nature of servitude to Him Those who think themselves 
as inferiors of God to be tended by Him have devotion of the 
nature of filial respect ( PRS., p. 431. Bhag., iii, 33, 20). The 
devotion of those who think God to be superior, which is of 
the nature of regard of the heart ( cittadara ), and which is 
expressed in obeisance, etc., is certainly not love for God and 
therefore not considered here. Love for God which is of the 

nature of pure regard devoid of the three kinds of conceit 
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‘described above should be known as general devotion. (Ibid.) 
The love of devotee who has a conceit that God is his or her 
son is called love. Nanda, Yasoda and other elderly milkmen 
of Vrndavan had parental love for Krsna (Ibid.). The love of 
a devotee, who has a conceit that God is equal to him in 
lovable conduct and that God is the abode of sincere intimate 
friendship with him, is called friendship, which is full of conceit 
that God is a friend. Friendship is of two kinds: (1) friendship 
which is expressed in doing good to each other without any 
self-interest and taking delight in doing so ( sauhrda) and 
(2) friendship which is full of intimacy expressed in walking 
together ( sakhya ). Thus friends also are of two kinds, viz., 
suhrd and sakhā. Yudhisthira, Bhisma, Draupad!, etc., are 
Partly suhrds of Krsna. Arjuna, Sridama, etc., are sakhas. 
(PRS., pp. 433-34.) 


Love of a devotee with the conceit that God is her Lover 
‘and that she is His beloved woman is wifely love (kanta bhava . 
( PRS., p. 434.) Riipa Gosvami calls it fondness ( priyata ) 
Priyata is love of a beloved woman for her lover. It is called 
madhura rati. A male devotee also may cherish wifely love for 
God because his soul is neither male nor female. He may have 
a conceit that she is a beloved woman of God who is her 
Lover. Wifely love is of two kinds : (1) conjugal love (svakiya) 
and (2) extraconjugal love (parakiya), Rukmini, Satyabhama 
and other wives of Krsna cherish conjugal love for him. The 
young milkmaids of Vrndavan cherish extraconjugal holy love 
for him (parakiya). 

The aesthetician of human love regard wifely love as love 
(rati). But the young milkmaids extraconjugal holy love for 
Krsna is called lust (kama) because of its resemblance to lust. 
But in fact, the former is different from the latter. All lusts 
‘have the common characteristic of being of the nature ofa 
longing for an object. All kinds of love have the common 
characteristic of being a kind of cognition full of a longing for 
ar object consequent upon a favourable attitude towards it. 
Hence, although both are characterized by a longing for an 
object, lusts agree in being favourable attitud:s towards oneself. 
Though sometimes they contain a favourable attitude towards 
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an object, this favourable attitude is due to one’s own pleasure 
to be brought about by favouring its object. Hence, the 
word “love? is used in a secondary sense in regard to lusts- 
(kama). But favourable attitude towards the object of pure love 
is directed towards the object itself. One’s own pleasure is. 
subordinate to favourable attitude towards the object of love. 
Favourable attitude towards the object of love is not a means to: 
one’s own pleasure. Hence the world “love” (Priti) is used in a. 
prima y sense, in regard to pure love. Hence, just as though a'l 
kinds of pleasure and all kinds of love resemble each other in 
being of the nature of delight, yet the latter differ fiom the 
former in being of the nature of favourable attitude towards- 
their objects, so though all kinds of lust and all kinds of love 
resemble each other in being of the nature of a longing for 
their objects, yet the latter differ from the former in being of 
the nature of favourable attitude towards their objects. Hence, 
although lust and wifely love for God which is a speciai kind 
of love resemble each other in being of the nature of a particular 
kind of longing, yet they differ from each other in the nature 
of favourable attitude towards their objects. ( Ibid; Bhag., x, 31, 
19,121 7203100 59:30, 22,135 x, 32, 21; x, 47, 51.) Hence; 
wifely love God is the highest of all kinds of love for Him, 
(PRS,, pp. 435-36.) 


‘Thus there are five kinds of love for God: (1) quiet love 


(ganta-bhakti), (2) love of servitude (dasyabhakti), (5) parentab 
love (vat:alya), (4) friendly love (maitri), and (5) wifely love 
(kanta-bhava) according as the devotees cherish defierent kinds 
of love and conceit for God. Sometimes these kinds of love 
are blended with one another in some devotecs. Bhisma 
cherishes quiet love (Jfiana bhakti) and love for Krsna as 
Supporter ( asraya-bhakti). Yudhisthira cherishes love for 
Krsna as Supporter and parental love for him, subordinate to- 
friendly love (sauhrdya). Bhima che:ishes also comradely love: 
(sakhya) for Krsna. Kunti cherishes parental love for him 
subordinate to love for him as Supporter. Vasudeva and Devaki 
cherish common love and parental love for him. Uddhava. 
cherishes friendly !ove for him subordinate to love of servitude 
Balarama cherishes comradely love, parental love for, and love 


of servitude to him. At Vrndavan he cherishes parental love: 
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or tenderness and love of servitude subordinate to comradeship: 
for him. At Mathura and Dvaraka he cherishes parental love 
and comradely love subordinate to loving servitude to Krsna, 
because there the latter displays his majesty and lordship. 
Kyrspa’s wives, Rukmini, Satyabhama and cthers cherish wifely 
love for him mixed with loving servitude. The young milkmaids 
of Vrndavan cherish extranuptial holy love mixed with com:a- 
dely love for him, (PRS., pp. 441-44. cp. BRS., ii, 5, 2-3; I- 
PEW., p. 432; CCA., ii, ch. 19. GVD., Vol. IV, pp. 2480-82.) 


Love for God devoid of the special characteristics of the 
specific kinds of love and the special kinds of conceit is called 
general love (simanya priti). Those devotees who are not 
qualified for having the specific kinds of love and special kinds 
ofconceit cherish general love for God. They are devoid of 
the sense of “mine” (mamata) for Him or deep personal attach- 
ment to Him. (PRS., p. 445.) Those devotees who cherish 
generel love for Him without the sense of “mine” for Him and 
quiet devotees are called inferior devotees (tafastha bhakta). 
Their love for God is called inferior love (tatastha-priti). 


The devotees other than these inferior devotees are called 
attendants (parikara). Their love for God is called personal 
attachment because of abundance of the sense of “mine” in it. 
(Ibid). The attendants include the protegés or subjects and 
servants. 1 heir love for God is called respectful love (sambhrama- 
priti). The inferiors are inferior kinsmen and relations of Krsna. 
Their love for him is called relationship (bandhavata). Friends 
(suhrd) are of two classes : (1) related friends (sambandhin) and 
unconditional or selfless benefactors (nirupadhi-hitakarin). 
Those devotees who love Krsna as Master, Friend, Son, or 
Lover love him with deep attachment, and have personal rela- 
tionship to him. The other devotees devoid of intimate attach-- 
ment (mamat&) cherish general love(simanya-priti) for him.(cp.) 
“He has felt a Divinity who is Friend, Helper, Father, Mother, 
playmate, Master, his souls Beloved and Lover.” Sy., p. 96. 


The Limits of the Devotee’s Love for God. 


The different kinds of love for God reach certain limits in- 
the course of their increase according asthe devotees differ in 
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their nature of personal relationship with Him. The devotees 
pursuing knowledge have general love for God, because their 
bliss of the experience of God as supreme bliss is incapable of 
increase Owing to the absence of the sense of “mine” which is 
its cause. Asthe sense of “mine” depends the devotee’s love 
for God increases in intensity. (PRS., p. 453; Bhag., iii, 15, 49.) 
The common devotee’s love for God also reach the limit of 
general love. Sanaka and others pray for such love, and their 
love can reach the limit of general love. The love of the devo- 
tee’s who havea conceit that they are protected by God, can 
reach the limit of passionate love (prema), because it distinctly 
contains the sense of “mine”. But it cannot reach the limit of 
affection (sneha). (Ibid). Their relation to God is very remote, 
and therefore their love cannot be transformed into affection. 
The love of the devotees, who havea canceit that they are 
servants of God, can reach the limit of passionate attachment 
(raga), because they are always engaged in His service with an 
- excess of the sense of “mine” and because they look upon Him 
as their only life, (PRS., p 454.) The love of those devotee’s of 
Krsna, who are related to him, and who have a conceit that they 
are to be tended by him, can reach the limit of excessive passio- 
nate love (ragatigaya), because it hasa-deeper sense of “mine” 
than the love of his servantshas. Their love for God hasa 
a deeper sense of “mine” than the love of His comrades. (PRS., 
0. 455.) Pradyumna, Aniruddha and other’s love for Krsna 
can reach the limit of excessive passionate attachment. The 
love of Krsna’s parents, who have parental love for hirn, can 
reach the limit of the most excessive passionate attachment. The 
love of Krsna’s comrades can reach the limit of excessive passio- 
nate attachment owing to the excess of their intimacy with him. 
The love of Krsna’s friends can reach the limit of excess of 
passionate attachment (prema) owing to the absence of close 
‘proximity, It cannot reach the limit of passionate attachment 
(raga). (Ibid.) The love of Krsna’s comrades and wives can 
reach the limit of intimacy (pranaya) and sulks (mana). The love 
of Krsna’s wives can reach the limit of transcendent attachment 
(anuraga) inclined towards holy love (mahabhava). 1 heir love 
cannot reach a higher limit. Others besides Krsma’s wives 
cannot reach the limit of trancendent attachment. The young 
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milkmaids of Vrndavan loved by Krsna can reach the limit of 
holy love (mahabhava). (PRS., pp. 456 & 458; Bhig., xi, 12, 10; 
x, 84, 1; i, 10, 28-30.) Holy love is characterized by ths 
experience of an aeon as a moment in union, by the experi :nce 
ofamoment as an aeonin separation, and by intolerance oi 
separation for a single moment in union; Krsna’s wives cannot 
feel intolerance of separation fora single moment. They can 
reach the limit of transcendent attachment. Holy love is of two: 
kinds: (l) exalled (ridha) and superexalled (adhirudha). 
Intolerance of separation for a single moment is the expression 
(anubhava) of exalted holy love. The highest limit of the love 
of Krsna’s wives is the lowest limit of the love of the milkmaids 
loved by Krsna. The latter’s love is far superior to the former’s 
love for Krsna. Hence the milkmaids who love Krsna as their 
Lover, casting aside all restrictions of the family and the society, 
unreservedly and unconditionally, and abandoning their egoistic 
pleasures, should be regarded as the highest devotee’s of God. 
(PRS., p. 465. IPEW., pp. 434-35; BRS., ii, 5. 26-28; CCA., 11,. 
ch. 19 & 24. 
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CHAPTER XI 


Liberation, Love and God-realization 
Bondage and the Supreme End 


The fisite se fis a part and eternal servant of God, and yet 
“it loses its knowledge of its essential nature because of its being 
-overpowered by māyās, wrongly identifies itself with its mind- 
body-apparatus produced by maya out of its sattva, rajas and 
tamas, and is entangled in bondage. (PRS., p. 12) The end of 
-a ficite self is the acquisition of pleasure or happiness and the 
cessation of pain. There is Supreme bliss as well as absolute 
cessation of pain in love for God (PRS., p. 7. Tait. UP., viii, 1.) 
The Supreme Reality is being, infinite, and of the nature of 
Supreme bliss. "जूर 


The acquisition of supreme bliss consists in the immediate 
-experience of the Supreme Reality or Ged. It is the supreme 
value, When the ignorance of the Supreme Reality is removed, 
the ignorance of the essential nature of the finite self and its 
misery of bondage are destroyed without any effort, even as a 
disease is automatically cured when its cause is removed (PRS., 
‘pp. 13-14) The cessation of nescience of the essential nature of 
the finite self is nothing but the manifestation of self-Juminosity 
-of the Supreme Reality or God whose eternal part it is, whick 
is indestructible. The absolute extinction of misery is of the 
nature of posterior negation (dhvamsabhava), and is, conseque- 
ntly, indestructible. The acquisition of the supreme bliss 
characterized by the immediate experience of God is said to be 
the supreme end of life. ( PRS., pp. 13-15; Bhag., 1, 2, 9-12. ) 
When the misery of bondage is destroyed by the immediate 
exprience of God, it cannot be produced again. When the 
nescience of the essential nature of the finite self is completely 
-destroyed by the immediate experience of God, it also cannot 
be produced again. So its effect, the misery of bondage to 
embodied existence, also cannot be produced again. The 
immediate experience of God and the destruction of the 


nescience of the essential nature of the finite self take place 
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simultaneously, even as the sun-rise and the destruction of dark- 
ness take place simultaneously. Hence the termination of the 
nescience of the essential nature of one’s finite self also is called 
“the supreme end. The attainment of God also, which is of the 
nature of the highest bliss, is called the supreme end. When 
God is experienced, all suffering is absolutely destroyed, and 
-does not produce any effect. «When God is experienced, all 


‘knots of the heart are cut asunder, all doubts are dispelled, all 


potencies of actions, in the shape of merits and demerits, are 
destroyed.” «Absolute dissolution (atyantika pralaya) consists in 
immediate experience of God or the Supreme Self immanent 
in all finite creatures, when egoism, which is the cause of 
bondage and which is produced by maya, is destroyed by 
discriminative knowledge.” Egoism is due to nescience, which 
Consists in the false identification of the self with its mind body 
-complex, and is destroyed by discriminative knowledge. When 
egoism is destroyed, aversion of a bound person to God is 
-comp'etely destroyed, and the nature of God, and that of the 
finite self are immediately experienced. Hence the immediate 
xperience of God and the complete destruction of bondage to 
embodied existence are called absolute dissolution. ( PRS., 
pp. 21-22; Bhag., 1, 1, 21; xii, 4, 34. cp. BRS., i, 1, 17, 33-34; 
CGA., i, ch, ii, 7; ch. 19 & 24.) 


Liberation is also defined as abiding in one’s essential nature 
‘discarding one’s accidental nature of attachment to external 
objects cf pleasure. Abiding in one’s essential nature consists 
in the immediate experience of one’s essential nature as an 
‘eternal part and servant of God—as an immaterial, tramsce- 
rdental spirit emanating from God and participating in His 
knowledge, freedom, and bliss in a finite way. Even in the 
‘state of bondage a finite self abides in its essential nature as an 
eternal spark of God, but it does not know its essentia! nature 
Owing to its false identification of itself with the mi.d-body- 
complex which is called nescience (ajiiana). When its nescience 
is destroyed, its essential nature as an eternal spiritual monad 
or part of God is «pprehended. ( PRS., pp. 22-23.) A finite 
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elt abiding in its essential nature means its abiding in God, 
S source, even as a ray abides in the sun its source, God isthe 


Supreme whole wherein the finite selves abide as parts. (PRS., 
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pp. 22-23; Bhag., iii, 9,33; xii, 14, 52-54.) A finite selfis æ 
spiritual monad possessed of finite consciousness and finite bliss. 
When it experiences its essential nature, it cannot experience 
infinite bliss. But when it experiences God, its source, through: 
His grace, it can experience infinite bliss. It cannot experience 
its essential nature without experiencing the nature of God. 
The experience of the essential nature of its own self as of the 
nature of finite bliss is not the supreme end. It is a subordinate: 
end. The experience of God as of the nature of infinite bliss is- 
the supreme end. ( PRS., p. 24; Tail, Up., Brahmavalli. vii, 25. 
Bhag., x, 14, 54-55. cp. CCA., i, ch. 2 & 7; ii, ch. 22 & 24. ) 
He is of the nature of enjoyable bliss ( rasa ). A finite self 
becomes blissful by experiencing Him.” There is difference 
between it and God, since He is to be attained or experienced. 
while it is the attainer. (cp. “1116 realization of the individual 
being ( Jivatman ) as an eternal portion of the Divine.’ 
MLy., p. 78.) 


The Realization of Brahman and the Realization of God. 


The attainment of, the Supreme Reality by the finite self, the 
whole by the part, is of two kinds: (1) the attainment of Brah- 
man and (2) the attainment of the Lord or God. The attainment 
of Brahman cousists in the mere manifestation of Brahman 
characterized by His essential powers alone, and not by Mis: 
powers of lordship on the destruction of avidya which is a mode 
of maya. (PRS., pp, 27-28.) The attainment of Brahman consists 
in the immediate experience of Brahman. A devotee acquires 
this experience in his own place. Or he gradually acquires it 
after transcending all spheres of existence (loka) and removing 
all veils according to his particular kinds of prayer when he 
goes to the transcendental etherial plane (paravyoma). Brahman. 
is the one pervasive unjversal consciousness, which is infinite 
existence and bliss, The Lord (Bhagavat) is God, the creator, 
maintainer, destroyer, and ruler of the universe, invested with. 
infinite attributes. F 


The realization of God can be achieved in two ways. (1) 
Though God is omnipresent, He is not manifested everywhere, 
But He is manifested to a devotee who is fit for realizing Him- 
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A devotee experiences Him in his own place of worship and 
prayer. God manifests Himself to a devotee in Vaikuntha and 
grants him release in the nature of proximity to Him. Thusa 
devotee realizes God in Vaikuntha. A devotee can realize God 
in embodied life and also after death. (PRS., pp. 27-29.) Both 
kinds of release are the supreme ends. After death both gross 
body and subtle body of such a devotee, which are the limiting 
adjuncts of his finite self, are destroyed by devotion. So God’s 
selfluminosity is not veiled by his nescience. This non-veiling 
of His self-luminosity is the cause of a devotee’s immediate exper- 
ience of God. In embodied life his immediate experience of 
God is due to his knowledge of the falsity of his identification 
of his finite self with his mind-body-complex. During embodied 
life both the gross body andthe subtle body persist. But the 
finite self’s idenfication of itself with its mind body-complex is 
known to be false. Embodied relase is not due to the destruction 
ofthe gross body, but to the knowledge of the falsity of the 
identification of the finite self with its psychophysical organism, 
Release after death is due to this knowledge and the destruction 
ofthe gross body and the subtle body, which are produced by 
maya. Unlike Ramanuja and Madhva, Jiva believes in embodied 
release. 


Wealth, happiness and virtue also are the ends of life or 
values. But they are not eternal. Wealth and happiness continue 
till one’s death. Virtue leads to the attainment of heaven. After 
merits are exhausted, a soul has to be born again to wear off its 
demerits. (PRS., 31; Br. üp. iv, 5, 4; Bhag., iv, 2, 35.) Release 
consisting in the im mediate experience of the Supreme Reality 
isthe supreme end. The Supreme Reality, Divine Spirit er 
God, is manifested in two ways. (1) He is manifested with some 
of His determinations indistinctly or without His determinations, 
(2) He is manifested distinctly with His determinations which 
constitude His essential nature. The first revelation is the 
immediate experience of Brahman. The second revelation is 
the immediate experience of the Lord, or of the Supreme Self. 
The second is superior to the first. (PRS., p. 32; Bhag., 1, 5, 4; 
BS., 74.). The immediate experience of the Lord or God in 
His many states including that of being the Supreme Self of all 
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beings is the supreme end of life. Among the immediate experi- 
ences of God, Who is the object of unconditioned and disinteres- 
ted love, and of His essential attributes, which are supreme 
values, the immediate experience of His particular attribute of 
belovedness is the highest. (PRS., p. 33) Brahman is the one 
uniyersal consciousness. j’aramatmanis the individual aspect 
immanent in the finite spirits. Bhagavata is the transcendents, 
(cp. “All the revelatory aspects of the Divine must be caught in 
the wide net of the integral yoga.” Sy, 0. 83). 


Devotional Love is the Means of experiencing the Supreme Reality. 


Devotional love is the means of acquiring the immediate 
experience of the Supreme Reality or Divine Spirit. God in 
the forms of Brahman or the Absolute, Paramatman or the 
Supreme Self, and Bhagavat or the Lord is experienced through 
devotional love. The essential nature of God, and His attributes 
cannot be experiened without devotional love. The different 
degrees of the experience of God, or of His manifestation, depend 
upon the different degrees of devotional love with which He is 
worshipped. The person who has love for God acquires the 
experience of Him. The degree of the experience of Him 
depends upon the degree of love for Him. A person who has 
the most intense love for Him has the most intense experience 
of God’s loveliness which abounds in the most intense bliss. The 
experience of God as the Supreme Self and as possessed of many 


other characters is supreme, Again, in this experience of God, 


as the Supreme Self, the experience of His loveliness or dearness 
(priyatva) is higher than that of 1115 other essential characters. 
God is the object of unconditional and disinterested love, 
because bliss is the most essential character among His innumera- 
ble essential qua'ities. The love for God without which His 
essential attributes and other qualities are not experienced, 
compietely destroys the misery of bondage. (PRS., p. 34.) 
Supreme delight is the essential nature of God, and of His 
attributes. Itis the object of disinterested love, Hence, dis- 
interested love is the principal cause of the immediate experience 
of God. Therefore a person ought to seck for disinterested love 
for God, because it is the highest value. One who has disintercs- 
ted love for God experiences His essential nature, spiritual 
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wealth, eternal abode, comrades and pastimes. Others cannot 
have such an experience of God. His experience is the richest 
and most delightful experience of God. (PRS., p. 35; Bhag., 
xi, 20, 29-30; xi, 14, 20; v, 5,6.) Unconditioned love leads a 
person to God, and makes him experience Him. God is depen- 
dent on devotional love. Devo‘ion is the best means of realizing 


God. (PRS., p 38. 


To sum up: (1) disinterested love for God completely 
destroy’ the misery of bondage. (2) The essential nature and 
attributes of God cannot be experienced without disinterested 
love for Him. (3) God endowed with His essential spiritual 
wealth is experienced through disinterested love for Him. (4) 
The experience of God’s essential nature is assured by disinteres- 
tedlove for Him. (5) The degree of the experience of God 


depends upon the degree of a devotee’s disinterested love 
for God. 


A finite self is a spiritual monad possessed of finite knowledge, 
finite freedom, and finite bliss. Its essential bliss is limited. 
Its misery is due to its false identification of itself with its mind- 
body-complex. An embodied soul suffers pain through its gross 
body. Even after death it suffers pain through its subtle body. 
Even gods suffer pain through their subtle bodies in heaven. 
They fall from heaven when their merits are exhausted, and have 
to undergo birth on earth. Relation to the gross body and the 
subtle body is the cause of misery. Disinterested love for God 
destroys attachment to the gross body and the subtle body 
completely, false egoism which produces such attachment and, 
consequently, suffering of bondage. There is no apprehension 
of the recurrence of this suffering. Hence disinterested love for 
God is the highest value. 


Devotion, the experience of God, and dispassion for worldly 
pleasures occur simultaneously, even as gratification of hunger, 
nourishment of the body, and pleasure occur simultaneously 
at the time of taking food. The greater is the quantity of food 
eaten, the greater is the appeasement of hunger, the greater 15 
the nourishment, and the greater is the pleasure. Similarly, 
the greater is the devotional love, the greater is the experience 
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of God, and the greater is the dispassion for wordly pleasures. 
N The degree of God’s revelation depends upon the degree ofa 
person’s devotional love. (PRS., p. 38; Bhag., xi, 2, 42.) 


The Meaning of the text “That thou art” ( tattvamasi ) 


Samkara explain the text “That thou art” the. following 
manner “That” means the Absolute or indeterminate Brahman. 
“Thou” means the finite self (jiva) in its essential nature, 
distinct from its body, external sense-organs and internal 
organs. “Art” indicates identity. The finite self, in its essential 
nature, is identical with Brahman. Madhva interprets the text 
as “thou art His” or “His servant” (tasya tvamasi). It indicates 
the relation of love between God and the finite self-master and 
servant. Jiva interprets the text after Madhva, and asserts that 
there is a relation of love between the finite self and God. 
«That? indirectly indicates God. “Thou” directly denotes the 
finite self. “Art” indicates union (yoga) between the two reali- 
ties, “The finite self is united with God in love.” (PRS., p. 39.) 
The text indicates the relation of love between the two entitles 
and not identity betweenthem. Both are spirits, and can be 
united only by love. They cannot be physically united. Nor can 
they be identified with each other. The finite selfis a transcen- 
dent spiritual monad, an eternal part of God, possessed of 
finite knowledge, finite freedom, and finite bliss. But God is 
possessed of infinite knowledge, infinite freedom, and infinite 
bliss. A finite spirit cannot be absolutely identical with God. 
It is identical with Him in its transcendent nature, but different 
from Him in its finitude. 


All creatures are motivated by love for their beloved ones. 
Wherever there is love there is union between twoe persons. 
Deep relation cannot be established without Jove. A person 
does good to another because of love. Love inspires benevolence. 
A person does good to his beloved person even at the cost of 
his life. But a person cannot be a fit object of another’s love, 
because he is a finite spirit possessed of finite bliss. Love is of 
the nature of delight. It seeks after an entity that is of the nature 
of infinite bliss. Again, the finite bliss of a finite selfis concealed 
behind the veil of the psychophysical organism, which is 
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sormed by nescience. Even its finite bliss cannot be experienced 
by another person. Hence persons gradually discard love for 
finite spirits possessed of finite bliss concealed by many veils, 
and search for the Supreme Reality possessed of infinite bliss. 
God is the supreme object of a person’s love. Hence love for 
God is the highest value. (PRS., pp. 38-42.) “He is the dearest 
to a person, dearer than a son, dearer than wealth, dearer than 
all other objects.” (Br. Up.,%, 4, 8. ) 


Release is the End of all Sastras 


All scriptures give instructions as to the means of obtaining 
release. Kaivalya is said to be the end of the Bhagavata, «It 
is characterized by the union of the finite self with Brahman, 
which is the essence of the teachings ofthe entire Vedanta. It 
is aimed at as the only end of kaivalya, which is concerned with 
Brahman, the one Reality without a second.” (Bhāg. xii, 1 3,12.) 
Sridhara Swami explains the text thus. The identity of the 
finite self with Brahman, or its mergence in Brahman, is the 
supreme end. But Jiva regards identity with Brahma (brahma- 
sayujya) as the lowest kind of fivefold release, and regards the 
vision or experience of the Supreme Self or God as the highest 
good. (PRS., p- 47; Bhag., vi, 16, 58.) God alone is possessed 
of pure spiritutal nature of purity ( kaivalya ). Itis a mass of 
pure experience and unconditioned bliss. The experience of 
God’s pure nature is the highest good. The impurities and 
afflictions of the finite embodied self are due to nescience of 
the Supreme Reality. Its fear is due to its entanglement in its 
mind-body-complex. Its knowledge of the essential nature of 
its own self is due to the destruction of the identification of itself 
with its mind-body-complex. It arised from its knowledge of 
the Supreme Reality. A person deluded by God’s maya turns 
away from God, identifies his finite self with his body and mind 
(manas), and cannot know his pure, enlightened, liberated 
nature. Heis entangled in bondage to” embodied existence 
because of nescience. When he experiences the Supreme Reality, 
his veil of nescience is torn, his false egoism or identification of 
his self with his mind-body-complex is destroyed, and the pure, 
enlightened and free nature of his own self is manifested. The 
experience of the essential nature of the finite selfis due to the 
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experience of the Supreme Reality. When the Supreme Reality 
is experienced, the spiritual nature of the finite self is experi- 
enced, Hence the knowledge of the Supreme Reality or God 
is the highest end. It is called release. After death two kinds 
of release can be achieved : (1) immediate release (sadyomukti) 
and gradual release (kramamukti). (PRS., pp. 44-48; Bhag., 
ii, 2, 15-31.) Like Sarhkara, Jiva recognizes these two kinds of 
release, टॅ 


The Immediate Experience of Brahman Embodied Release 


The immediate experience of Brahman on the part of the 
finite self is the revelation of His nature on the part of Brahman 
toit. It isa kind of embodicd release. Gross body and subtle 
body do not enter into the nature of the fini c self, They are 
attributed to it by nescience ( avidya ). When the essential 
nature of the finite self is realized, its false identification with 
its gross body and subtle body is destroyed. They do not really 
exist in it, but are falsely ascribed to it by nescience, which is 
destroyed by the true knowledge of its essential spiritual nature. 
This knowledge depends upon the knowledge of the nature of 
Brahman. Its transcendental spiritual nature cannot be known 
until poe nature of Brahman is experienced. When Brahman is 
experienced, the essential nature of the finite self is known 
without any special effort. ( PRS.,p. 5?,) False egoism, Or 
identification of the finite self with its gross body and subtle 
body, is not destroyed by the knowledge of its essential nature, 
It is destroyed by the knowledge of Brahman. ( Ibid. ) Hence 
embodied release consists in the,immediate experience of the 
essential nature of the finite self together with the immediate 
experience of Brahman with whom it is in perfect communion 
through devotion and love, which convinces it of the falsity of 
its connection with the mind-body-compiex, which is created 
by nescience (avidya), a product or mode of God's unconscious 
power of maya. (PRS., pp. 58-60; Bhag., iii, 28, 35-38.) Or, 
embodied release is the immediate experience of Brahman : 
identified with the immediate experience of the essential nature 
of one’s finite self, which convinces it of the falsity of its connec- 
tion with its mind-body-complex,' which is produced by 

nescience. a mode of maya. Here identity means identity of 
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Brahman with the pure finite self as its part. It does not mean 
complete identity because a part is both identical with, and 
non-different from, its whole. So Jiva’s view is different from 
Samkara’ 5. 


The Jiva and Brahman can never be identified with each 
other. The jiva can never become Brahman; and Brahman can 
never become the jiva. There cannot be identity between 
them. But there can be community of nature between them. 
The water of a river can unite with the water ofa sea. Buta 
piece of iron cannot unite with a fire. When it becomes red- 
hot, it acquires community of nature ( tadatmya ) with fire. 
Fire interpenetrates into iron and invests it with its heat. 
Similarly, the immediate experience of Brahman _ interpentrates 
into thy immediate experience of the finite self and makes its 
essential nature transcendent of maya and full of bliss like 
Brahman ‘The jiva, though a spiritual monad possessed of 
finite knowledge and limited bliss, acquires unlimited knowledge 


- an unlimited bliss by the knowledge and bliss of Brahman. 


This is the reason why jiva speaks of embodied release as 
acquiring community of nature between the immediate experi- 
ence of the essential nature of the finite :elf and the immediate 


experience of Brahman. 


Release is the immediate experience of the Supreme Reality, 
that is called Brahman, Paramatman and Bhagavat. The 
aspirants for knowledge ( jfianin ) mediate on their own finite 
selves as identical with the indeterminate Brahman. So their 
immediate experience of Brahman does not occur separately 
from the immediate experience of the essential nature of their 
own finite selves. But the finite selves can never be identified 
with Brahman because they are two different entities. Hence 
their immediate experience of Brahman is release, though it 
occurs along with the immediate experience ofthe nature of 
their own finite selves, which is not release. When such imme- 
diate experience of Brahman occurs during embodied life, 
attachment to, and engrossment in, the body cease, and only 
immediate experience of Brahman persists. Hence it is called 
embodied release ( jivanmukti ). 
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A yogin acquires love for God in the course of meditation on 
Brahman, that isan incomplete manifestation of God. But his 
mind cannot be fixed on God, because he cherishes desire for 
release. When his mind becomes empty of objects or contents, 
it cannot persist as a mere thinking subject. It cannot be 
attached to external objects of pleasure, because it has experi- 
enced the supreme bliss of God at the time of meditating on 
Brahman. It has already been detached from them. So his 
mind suddenly becomes extinct, even as the flame of light, is 
extinguished when oil in a lamp is exhausted. In that state a 
yogin becomes free of connection with his mind-body-complex 
made or sattva, rajas and tamas of maya, and visions the 
Supreme Self without the distinction of subject and object. A 
person waking from deep sleep is again attached to embodied 
life, because his nescience (avidya) is not destroyed during deep 
sleep. But when a yogin attains the state of complete cessation 
of distraction by the practice of yoga, his nescience is destroyed. 
When his nescience is destroyed, he realized that egoism 
(ahamkara ) formed by nescience experiences pleasure and 


pain, that it does not abide in the self, and that therefore his. 


self does not experience pleasure and pain. Thus he acquires 
the immediate experience of his self, of being established in the 
greatness of the essential spiritual nature of his self. In this 
state of embodied release a yogin does not even experience his 
own body, not to speak of his seeking for his pleasure. Though 
his self continues to be invested with a body, it is not influenced 
by its body. Jt ceases to affect his self, because he has experien- 
ced the real nature of his self and Brahman. ‘So long as the 
potencies of his actions (karma) acquired in the past births are 
not worn out, his body continues for the experience of p easure 
and pain which are their inevitable fruits, but he is not attached 
to his body and objects of enjoyment because he has attained 
the state of complete absorption or,trance, and experienced the 
real nature of his self. (PRS., p. 66; Bhag., i, 3, 34; iii. 28, 35-38.) 


Thus in embodied release a yogin has immediate experience 
of the Supreme Self (Paramatman). He becomes free of connec- 
tion with, or attachment to, his body. His mind becomes 
completely restrained and free from distraction, it becomes 
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empty of objects, and is destroyed because it ceases to have 
modes. He acquires the knowledge of his self and Brahman. 
He experiences the spiritual nature of his Self, and is established 
in its greatness through his experienee of Brahman. His body 
Continues because of the persistence of the potencies of his 
actions acquired in his past births (prarabdha karma). But he 
isnot, in the least, affected by his body, because he knows the 
falsity of his connection with the body produced by nescience, 
which isa mode of maya. His body,» as it were, experiences 
pleasure and pain as the consequences of his merits and demerits 
acquired in the past births. But it does not affect his self. 
Pleasure and pain are experienced without his self being affected 
by them because of his complete dispassion for them. (PRS., 
‘Pp. 62-63 & 66.) 


During embodied release the finite self’s relation to maya 
does not completely cease. Maya or prakrti is composed of 
‘sattva, rajas and tamas. The finite self is covered by the veil of 
maya composed of these gunas. The veil of rajas and tamas is 
not transparent. So long as the self is covered by the veil of 
rajas and tamas, it is overcome by nescience. But when they 
“are destroyed, and when the self is covered by the veil of sattva 
alone, it becomes able to acquire the immediate experience of 
its own essential nature and that of the Supreme Reality. 
Although rajas and tamas are destroyed, the veil of sattva persists 
for some time. During this condition a yogin acquires the 
immediate experience of Brahman and that of his own self 
through the grace of God, and attains embodied release. He 
becomes free of relation to maya because he is detached from 
the veil of maya made of sattva, which cannot, therefore, 
influence him. He has relation to God alone, who is incomple- 
itely manifested in Brahman. (cp. CCA., ii, ch. -4.) 


~ 

Maya with its sattva is luminous, and is called vidya, because 
it does not veil the nature of the self, and because it does not 
attach the self to its body. Vidya is of the nature of knowledge. 
Maya is essentially not of the nature of knowledge. But when 
itis inspired by God, it acquires the nature of knowledge. 
Maya with its sattva, though transparent and luminous cannot 
manifest the Supreme Reality or Brahman. It becomes able to 
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manifest the nature of Brahman with the aid of God’s essential 
power of knowledge and consciousness (svarūpaśakti) through 
His grace. The finite self acquires the power of experiencing 
Brahman when the grace of God’s essential power is bestowed. 
on it. There are various kinds of manifestation of God’s essential 
power. Vidya isa kind of its manifestation. Even while the 
veil of sattva of maya persists, vidya which is a mode of God’s. 
essential power of consciousness can appear. But vidya can 
appear in the mind ofa finite self covered by the veil of sattva 
ofmaya. Vidyacan appear through the veil of sattva, The 
veil of sattva is said to be the door to the appearance of vidya, 
which is a mode of God's essential power. But it is nota. 
necessary means ofthe appearance of vidya. Those who are 
completely free of aya can experience the nature of Brahman 
and the nature of their own selves with the aid of God’s essential 
power. Those who are not yet completely free of maya, but 
who are yet veiled by sattva of maya can experience the nature 
of Brahman with the aid of God’s essential power of conscious- 
ness, or with the aid of paravidya which is its mode. In that 
state a'though there is a barrier between them and Brahman it is 
not real but apparent, because the veil of sattva of maya is a- 
semblance of a barrier. When the gross body and the subtle 
body are destroyed, the veil of sattva of maya also is destroyed.. 
and the self abides in its pure nature as a transcendent spirit. 
It acquires the supreme bliss of Brahman and abides in the 
greatness of its own spiritual nature. In embodied release the 
veil of sattva of maya persists, But in disembodied release 
this vei! i, destroyed, and therefore the self acquires the supreme 
bliss of Brahman, and all its essential attributes are manifested, 
(PKS , p. 66.) Thus unlike Ramanuja and Madhva, Jiva believe 
in embodied release. But his concept of embodied 12९ ९8५९ is 
different from that of Sa;iikara. His distinction between embo- 
died release and disembodied release also is unique. 


The Immediate Experience of God (Bhagaval-saksatkar). 


Release consists in the immediate experience of God. He: 
is said to be of the nature of release. In other words, the imme- 
diate experience of God is release, because it is of the nature of 
the acquisition of supreme bliss, because the mere existence of 
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od cannot destroy the jiva’s bondage and make it acquire’ 


supreme bliss, and because the immediate experience of God 
can do so. (PRS., p. 117; Bhag., iv, 9, 17.) Again, God is said 
to be the embodiment of the supreme good to those who worship 
Him without any desire for fruits. Supreme bliss is the highest 
good. Itis higher than the earthly goods, c.g, kingdom and 
the like. God nourishes his devotee’s with the nector of devotion, 
and protects them from harmful agents. Hence the immediate 
experience of God is called release. (PRS., pp. 118-19.) 


The immediate experience of God is of two kinds: (1) 
experience of Him through the mind and (2) experience of Him 
through the external sense-organs. (PRS., p. 119.) (1) God is 
revealed toa devotee in his heart while he chants his g.ory. 
This is God’s internal revelation. (2) God is revealed toa 
devotee’s sight when he meditates on Him and when his mind 
is absorbed in Him. This is God’s external revelation, The 
Bhagavala describes eligibility for the experience of God through 


the mind. Those devotee’s who minds are free from all taint of 


nescience (avidya), egoism, attachment, aversion, and fear of 
death, and completely purified by devotion, whose minds are not 
engrossed in external objects of enjoyment, and whose minds 
are not affected by tamas, can experience God through their 
absolutely pure minds. Absolute purity of mind is a condi- 
tion of the experience of God through the mind. Yet God’s 
power of manifesting himself of His own will is the main cause 
of such experience, because the mind is completely purified by 
the revelation of this power of God. The manifestation of 
God’s power of self-revelation depends upon two conditions : (1) 
a particular kind of devotion and (2) the will of God. (PRS., 
pp. 122-23; Bhag., i, 6, 34; iii, 15, 38; iv, 24, 54-55; i, 6, 22; i, 
2, 21; vi, 16, 40; vii, 9, 44; x, 86, 31-32.) 


The yogins whose taints of mind have not been burnt cannot 
see God through their eyes, Nescience, egoism, love, hatred, 
and fear of death or will-to-live are the taints or afflications 
(189) of mind, because they distract and agitate it.» So long 
as they are not destroyed and the mind does not become absolu- 
tely calm and unruffled, God cannot be experienced through 


the eyes. (Bhag., 1,6, 32;P S, p. 123.) When the mind is- 
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rendered absolutely pure by the manifestation of God’s power 
of self-reve'ation, a devotee’s sense-organs, which become fit for 
experiencing God, are identified with God’s power of self-reve- 
lation and appear to manifest Him. The devotee thinks that 
he sees God with his eyes. But, in fact, he does not see God 
because the physical sense-organs are incapable of experiencing 
Him. They cannot manifest Him unaided by His power of 
-self-manifestation, But when God’s power of self-manifestation 
interpenetrates a devotee’s sense organs, they are identified with 
God’s power and appear to manifest or experience God. (PRS. 
p. 125; Bhag.,i, 2, 14; ii, 9, 20; Katha Up., 1, 2, 23.) The 
-experience of God through the eyes depends upon a particular 
kind of devotion. Devotion and the will of God are the condi- 
tions of the external experience of God through the eyes. God's 
power of self-manifestation at His will evoked by a devotee’s 
particular kind of devotion is the principal condition of fitness 
for the external experience of God. God’s will is the cause of 
the manifestation of His power of self-manifestation. If God 
-does not will to manifest Himself to a devotee, the latter’s devo- 
tion cannot bring about the former’s manifestation. “Cod can 
be seen by a devotee with a pure mind through devotion 
with knowledge and dispassion.” God’s will is the cause of the 
manifestation of Brahman and Bhagavat, who are the one self 
manifest Supreme Reality. «God’s greatness is called Brahman, 
that i; manifested in the heart through His grace.” When God 
is manifested to a devotee through his devotion, He is manifested 
with His determinations and attributes, and not merely as 
indeterminate Brahman. “God is always unmanifest; but He is 
seen through His power of se f-manifestation. Who can see Him, 
Infinite Master, without His will 2” (PRS., pp. 126&127; Bhag., 
i, 2, 12; viii, 24, 36; Katha Up., i, 2, 23.) The Sruti says, “God 
manifests Himse'fto him whom He chooses.” But a devotee’s 
-sense-organs should be purified in order to receive the reflection 
of God. Fitness for the external experience of God through 
the sense-organs arises from the power of the purified sense- 
organs to reflect God’s power of self-manifestation. (PRS., 
-p. 128.)° 


But it may be objected that even persons of impure minds 
sce a human Incarnation of God, and that the external experience 
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of Him does not depend upon the purity of the sense-organs. 
Jiva replies that the external experience of God by persons of 
impure minds is only a semblance of such experience, because 
God veiled by yogamaya in His human Incarnation cannot be 
experienced by any person as God. (PRS.,p.129.) When God does 
not appear on earth asa human Incarnation, He exists as an 
omnipresent Spirit, and cannot be seen. (PRS, pp., 130-31.) 
When he descends on earth asa human Incarnation, some see 
him as cruel though he is of the nature of supreme bliss, some 
see him as terrible though he is lovely, and some see him as an 
enemy though he is the benefactor ofall. The absence of trans- 
parence ofthe minds of persons trainted by sins against the 
devotee’s of God is the chief cause of the non-manifestation of 
God veiled by yogamaya during His human Incarnation and 
His nonmanifestation at other times though he is omnipresent. 
(PRS., p. 131.) Though God is omnipresent, He cannot be mani- 
fested to those minds which are tainted by sins against devotee’s, 
even as an object covered bya piece of diamond cannot be 
touched by any other object. 


Release consistsin abiding in the self’s essential supreme 
nature after it has discarded its extravertion and false identifica- 
tion with its mind-body-complex. (PRS.; p. 131.) Its false egoism 
and extravertion constitute its extrinsic or nonspiritual nature. 
When they are destroyed, the self abides in its essential spiritual 
nature. Its abiding in its essential nature is called the experience 


of its essential nature. The semblance of the experience of God 
cannot produce the experience of the essential nature of the self, - 


which constitutes release. Hence the semblance of the experi- 
ence of God by persons of impure minds during His human 
Incarnation cannot be called release. This is the reason why 
Sigupala could see Krsna when his hatred for Krsna was 
destroyed. «When God is seen by a person, his afflications are 
destroyed.” The afflications of those persons whose minds are 
pure and transparent, and of those persons whose minds are 
tainted by other sins than those against God’s devotees, are 
destroyed at the moment when they see God. But the afflications 


of those persons whose minds are tainted by sins against (30075. 
devotees begin to disappear at his sight, and completely dis-. 
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appear with the complete disappearance of their sins against his 
devotees. (PRS., pp. 132-33; Bhag., x 86, 31-33.) 


The persons whose minds are impure are of two kinds: (1) 
those who are disinclined towards God and (2) those who are 
haters of God. The former are of two classes: (PRS., p. 134.) 
(i) those who are engrossed in external objects of pleasure even 
after seeing a human Incarnation of God and (ii) those who 
look down upon him, Ordinary persons who saw Krsna, a 
‘human Incarnation of God, and yet who were engrossed in 
worldly life, belonged to the first class. (PRS., p. 134.) The 
persons who saw him and looked down upon him belonged to 
‘the second class. Both these classes of persons are disinclined 
-towards God. “Those persons who can concentrate their minds 
on God, who is of the nature of supreme bliss, are never engro- 
-ssed in worldy pleasures, because they destroy discrimination, 
tolerance, forgiveness, and tranquility, which are the most 
excell-nt qualities of the self.” This text bears testimony to 
the first class of persons who are disinclined towards God. “God 
cannot be seen by those who are intoxicated with the pride of 
wealth and power. He deprives those of wealth and power on 
whom He wants to bestow His grace.” This text bears testimony 
-to the second class of persons who are disinclined towards God. 
(PRS., p. 137; Bhag., x, 87, 22-23;x, 27,16.) Though some 
-persons saw Krsna, they had a semblance of the experience of 
God, and, consequently, their disinclination towards God was 
not destroyed. Disinclination towards God is destroyed in those 
-persons, who have a real experience of God. 


It may be objected that the milkman of Vrindavan saw 
Krsna, and that yet they were househo'ders taking care of their 
houses, cattle and other possessions. Jiva replies’ that their con- 
cern with worldly objects was not for the fulfilment of their 
-selfish ends, but for the service of Krsna. (PRS., p. 137; Bhag., 
x, 14, 35; x, 65, 11) They dedicated their earthly and heavenly 
happiness to Krsna. They dedicated all their objects of enjoy- 
ment to him. The Yadavas a:.d the Pandavas relation to their 
objects of pleasure was a mere semblance. They did not seck 
for pleasure in posses ing them. (PRS., pp. 1 38-39 &141; Bhag., 

x, 90, 22.) The Yadavas forgot themselves in thier common 
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actions for the service of Krsna. Yudhisthira’s mind was fixed 
on Krsna, and he did not find pleasure in the enjoyment of 
objects. He enjoyed them disinterestedly. God produces a 
semblance of attachment to worldly objects in His devotees in 
-order to enhince the beauty and richness of His pastimes in His 
human incarnation. He creates the materials both favourable 
and unfavourable to the enactment of His human drama. 


All comrades of God possess nonphysical bodies. Their 
bodies are rea!ly made of suddhasattva, and, consequently, they 
cannot be touched by anger, enmity, and the like. They have 
a semblance of anger and the like emotions. Their impurity of 
mind cannot be inferred from their apparent anger and the like. 
If their experience of God is ascertained by other indications, 
the impurity of their minds is not real, but is a mere semblance. 
(PRS , p. 156.) But their experience of God is a mere semblance 
ifit is not ascertained by other indications, but if they are found 
to be engrossed in worldly objects. Hence it is said that those 
who are disinclined towards God among the persons of impure 
minds do not really see God, but that they appear to see him. 
(PRS., p. 157.) 


The haters of God are of two classes: (1) some perceive 
‘God’s beauty and the like, but fail to perceive His loveliness 
tc., and, consequently, hate Him because of the absence of any 
interest in Him. Kala, Yavana and others belong to this class. 
(2) Others fail to perceive God’s beauty and the like, but 
-perceive the absence of loveliness, or repulsiveness, in Him, and 
consequently, hate Him. The wrestlers in Karhsa’s field of 
-duell perceived Krsna as hard as thunder and hated him. 
The four classes of persons of impure ‘minds have perverted 
experience of God, even as persons whose tongues arc vitiated 
‘by bile have perverted experience of sugarcandy. ‘They cannot 
have real experience of God because of the impurity of their 
minds. They acquire a semblance of the experience of God, 
ven as persons of vitiated tongues have perverted experi- 
ence of the taste of sugarcandy because of the impurity of their 
tougues. The experience of God is mediated and perverted by 

the impurities of minds, even as the experience of the taste of 
sugar-candy is mediated and vitiated by the impurities of 
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tongues. (PR.., pp. 158-59.) The persons of impure minds 
cannot experience the nature of God consisting in His existence, 
consciousness and bliss, supreme lordship, and supreme love- 
liness owing to the absence of their love for Him, purified by 
knowledge and devotion. But they are released later when 
their minds are purified, even as persons of vitiated tongues 
can perceive the sweetness of sugarcandy when their tongues- 
are freed ofimpurities. Hence, the persons of pure minds only 
have valid experience of God, which is called release. (PRS.,. 
pp. 159-60 ) 


The experience of God is higher than the experience 0. 
Brahman. The Bhagavad Gita says, “One who has the experience 
of Brahman is contented, does not sorrow for any thing, does: 
not desire any thing, becomes equal to all, and acquires supreme 
devotion to God.” “Through devotion a person acquires the 
experience of God.” Thus the experience of God is higher than 
the experience of Brahman. The experience of God with His 
determinations and attributes is superior to the experience of 
Brahman with unmanifested determinations. The former is 
attended with more intense bliss than the latter. Prahlada had. 
the experience of Brahman when all his sins were destroyed by 
the experience of God. Thenhe felt an ecstasy of bliss at the 
experience of God, He shed tears of joy, and his pairs stood 
erect, (PRS., pp. 164-65; B., xviii, 54-55; Bhag., vii, 9, 6; iv, 9. 
10; BS., 87.) 


The experience of God is of two kinds: ( 1) internal and. 
(2) external. The external experience of God is higher than the: 
internal experience of Him, The yogins experience God as the 
Supreme Self (Paramatman) dwelling in their hearts through 
intense meditation for many years. But the devotees experience: 
God easily in their hearts by chanting His names and qualities, 
The milkmen of Vrndaban saw Krsna through ardent love alone,. 
without austerities, and were more fortunate than the yogins, 
Narada could easily experience Krsna in his heart, but lived at 
Dvaraki to experience him through the eyes. Hence the external 
experience of God is higher than the internal experience of Him, 
(PRS., p. 165; Bhag., 1, 6. 34; x, 12, 12; xii, 9, 3. cp. CCA.» 

ii, ch. 25) 
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Fivefold Release 


Jiva believes in five kinds of final release: (1) salokya, 
(2) sar: ti, (3) sarupya, (4) samipya, and (5) sayujya. Salokya is 
residence in the abode of God (Vaikuntha). (2) sarsti is enjoy- 
ment of sovereignty equal to that of God together with residence 
in His spiritual abode. Saripyais the asumption of the form 
of God (e.g., four hands like those of Narayana). Samipya 
isthe right to acquire the proximity of Godin His spiritual 
abode. Sayujya is entering into the spiritual body of God or 
union with God. 

Sarsfi cannot be the enjoyment of God’s sovereignty because 
a finite self, though released cannot create, preserve or destroy 
the world, like God. Even the supernatu-al powers, like light- 
ness, heaviness, minuteness, greatn s$, etc., it Cannot acquire to 
an unlimited extent. Hence sarsti is the cnjoyment of sovereignty 
almost equal to that of God. There are special powers of God 
which a released soul can never enjoy. In sārūpya a released 
soul acquires community of nature with God. But it cannot 
acquire all the characters of God’s form. Sayujya is union with 
God. Itis different from union with Brahman. The yogins 
who pursue the path of knowledge crave for union with Brahman. 
The devotees who pursue the path of devotion crave for union 
with God or mergence in His spiritual body. Residence in the 
spiritual abcde of God conveys the same meaning as release does. 
In release residence in God’s spiritual abode, or enjoyment of 
sovereignty, or community of form with Him, or proximity to 
Him, or union with Him, takes place. (PRS., p. 169.) There 
is often the internal experience of God in residence in His spiri- 
tual abode, enjoyment of His sovereignty, or similarity of form 
with Him. In proximity to God there is often the external 
experience of Him. In union with God there is the internal 
experience of Him. Union with God differs from union with 
Brahman in that He is distinctly manifested with His determina- 
tions in the former, while He is indistinctly manifested without 
His determinations in the latter as in deep sleep. Sa:nkara 
distinguishes between union with Brahman in trance (turiya) 
and deep sleep. During deep sleep nescience (avidya) is dissol- 


ved nee time being and forms again after itis over. Butin 
1६]. R. 
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union with Brahman during trance nescience is completely dest- 
royed. Deep sleep occurs everyday, and is a common phenome- 
non. But trance is acquired after severe spiritual discipline and 
meditation over many years. In disembodied release also after 
death there is the distinct experience of God with His determina- 
tions and attributes according to Jiva. (PRS. p. 170; Chand. 
Up. vii, 25, 2; Bhag., ii, 9, 10.) In disembodied release a 
soul delights in itself, sports with itself, is united with itself, 
becomes self-luminous, and can move at its will from one sphere 
of existence to another. These five kinds of release undoubtedly 
transcend sattva, rajas and tamas. (PRS., p. 170; Bhag., ii, 9, 10.) 
Vaikuntha is the abode of released souls, because it is free of 
maya and itsgunas. A released soul after death can assume 
various forms. When it acquires the knowledge of bhiman, 
which transcends sattva, rajas and tamas, it can assume various 
forms 


Brahmaloka, heaven etc., are noneternal. The souls which 
attain them are reborn on earth after the exhaustion of their 
merits, The spiritual abode of Visnu is above these; it is white, 
eternal luminous, and of the nature of Brahman. The deluded 
souls attached to objects of pleasure and overcome by boast, 
greed, fear, malevolence, anger, and delusion cannot go there. 
Those which are devoid of egoism, and unperturbed by heat 
and cold, pleasure and pain, which are perfectly self-controlled, 
and which are established in the habit of concentration of mind, 
can goth re. The released soul is not born again. It does 
not undergo any rebirth due to the potencies of acts (karma), 
because they have been destroyed. “The released soul does not 
come back again.” ‘It attains the eternal status and supreme 
tranquillity by the grace of God.” “The quiet pure ascctics go 
to the abode of God after release and do not return from there.” 
“The devotees of God are never deprived of the enjoyment of 
divine wea'th and never consumed by death.” They are never 
born again. But they enjoy God’s comrad:ship in Vaikuntha. 
«Those who go to heaven, Brahma'oka, etc. are born again. 
But those who have attained God (Krsna) are never born 
«That is the transc. nder.tal abode of God from where there is no 

return.” “There is no fear of rebirth in residenc: in the spiritual 
abode of God and other kinds of release.’ “The devotees of God 
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do not desire the four kinds of release, e.g., residence in His 
abode, etc. How then can they desire the status of Brahma and 
the like which are perishable? They do not covet anything 
but the service of God.” (PRS., pp. 174-75, BG., xviii, 62; viii, 
16; xv, 6; Bhag., vii, 4, 22; iii, 25, 37; pp.; Srstikhanda; Bhag. 


ix, 4, 67. 


Sometimes the Sruti speaks of the return of the released souls 
from the abode of God. It should be regarded as a means to 
the pastimes of a human Incarnation of God; some released souls 
are reborn in certain regions at His behest in certain regions of 
the earth where His abode exists, and repair to Vaikuntha after 
death. They are reborn to perform certain allotted functions 
and fulfil the purpose of God. They are not bound souls subject 
to merits and demerits. (PRS., p. 175; Bhag., vii, 1, 47.) 


Those who experience God are unaffected by sattva, rajas 
and tamas even in the state of their worship of God. ‘An agent 
devoid of attachment is prompted by sattva; an agent attached 
to noneternal objects of sentient pleasure is prompted by rajas; 
on agent suffering from lapse of memory is prompted by tamas. 
Only an agent who takes refuge in God is devoid of the gunas.” 


(PRS., p. 176.) 


Salokya moksa is residence in God’s 
Vaikuntha, Those souls which achieve disembodied release 
after death are said to acquire resemblance to God. (Ibid, p. 
177.) They acquire the spiritual bodies of God’s eternal com- 
rades. according to their desires, The bodies of His eternal 
comrad-s also are eternal and always exists in Vaikuntha. All 
finite souls are eternal parts of God. The spiritual bodies fit 
for their service of God always exist in Vaikuntha When the 
finite souls acquire fitnees for serving God through the grace of 
God and devotion. They acquire the appropriate spiritual bodies 
in Vaikuntha after their disembodied release. The devotees wor- 
ship God as if they were His eternal comrades. Their physical 
bodies are produced by the potencies of their actions (karma) and 
perish. But when they acquire the spiritual bodies appropriate 
to their specific modes of worship with devotion, they are never 
dissociated from these bodies because they are eternal. The 


spiritual abode 
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“nite souls are spiritual, conscious, and eternal. ‘The bodies of 
God’s eternal comrades also are spiritual, conscious. nd eternal, 
Devotion and the grace of God also are eternal. Hence the 
ucion of the released finite souls with spiritual bodies is imperi- 
shable. But the eternal comrades of God do not acquire His 
comradeship and their spiritual bodies. They exist for ever in 
Vaikuntha with God. They are eternal rays and forms that 
beautify His eternal abode. (PRS., p. 1/7.) Salokya is the 
dwelling of the soul with the Divine.” (Sy., p. 99.) It is the 
goal of the Yoga of love. 


The physical bodies of the released souls are destroycd when 
the potencies of their actions in their past births are worn out, 
and their subtle bodies also are destroyed because of their 
unswerving devotion to God. The spiritual bodies of God’s 
comrades which they acquire after death are not due to the 
potencies of their actions in their past births, but are pure and 
eternal. (PRS. १. 181.) They are divine bodies, parts of the 
rays of God, pure and untouched by prakrti. The potencies of 
actions are impure; the finite souls become impure in connection 
with them. But the bodies of God’s eternal comrades are free 
of the potencies of actions and pure because they are His parts. 
The Sruti says, “The released souls discard their physical bodies 
due to the potencies of their actions in the past births and assume 
spiritual bodies not due to these potencies in ७००४ spiritual 
abode.” Sometimes even physical bodies are transformed into 
the spiritual bodies of God’s comrades by His suprarational 
power.” Dhruva acquired a ‘radiant body, got into a chariot, 
and went to the abode of Visnu. (PRS-, pp. 181, 184-85; Bhag., 
iv, 12, 23-24; viii, 3, 19; GTU.) 


Sarsti moksa is the enjoyment of sovereignty almost equal 
to that of God. The Sruti describes such moksa, “A released 
person can move from one sphere (loka) of existence to another 
at his will. «A released person walks, eats, plays, delights in 
the company of women, moves in vehicles, and lives with kins- 
men without a physical body.” “ʻA released soul becomes 
autonomous.” “A released soul acquires sovereignty over all, 
like God, except for creating, preserving and destroying A 
world, (Chand. Up., vii, 25, 2; viii, 12, 3; Br. Up., iv, 4; Tait. 
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Up., i, 1,6.) God alone can create, preserve and destroy the 
world He alone can exercise sovereignty over Vaikuntha. A 
released soul cannot acquire soverignty over the world, and 
Vaikuntha like God. Itis not possible for a released soul to 
achieve the sovereignty of God. Its achievement of sovereignty 
like that of God is spoken ofina metaphorical sense. Even it 
cannot acquire the supernatural powers of minuteness, greatness, 
lightness, heaviness, bringing distant objects near, controlling 
material things, mastery over physical things, and transforming 
material things into any other desired things to an infinite 
extent. It can weild these powers toa limited extent. The 
powers acquired in release are due tothe grace of God and, 
consequently, not perishable “When a person renounces all 
works and gives himself to God; he achieves immortality and 
becomes fit for acquiring the sovereignty of God.” PRS., 13, 
pp. 187-88; Bhag, xi, 29, 34; iii, 23, 7-8.) “The spiritual 
objects of enjoyment of a released soul are inaccessible to human 
beings bound to embodied life. They cannot be acquired by 
austerities, trance, learning, and meditation on self, but by 
constant worship of God with devotion through His grace. The 
physical objects of enjoyment are trifling in comparison with 
these objects. They are inaccessible to the kings.’ 

Saripya moksa consists in similarity of form with God. In 
ita released soul assumes the form of God. “Gajendra, an 
elephant, was released from the fetters of nescience (ajiiana) 
by the touch of God, assumed the form of Narayana with four 
hands and a yellow cloth. «A released soul cannot acquire all 
the Signs of the form of God in sariipya moksa, even asa 
released soul cannot achieve all the powers of God’s sovereignty. 
A devotee constantly ‘meditates ona particular form of God, is 
aboded in Him, and identified with His form in release. A 
disembodied released soul assumes the spiritual form of God, 
and acquires community of nature with Him to a certain extent. 
It cannot assume an entirely identical form with God because 
it is different from Him as a part. Jiva denies complete identity 
ofa finite soul with God. (PRS.,p. 191; Bhag., viii, 4, 6.) 
«ldentity in nature, likeness to the Divine” is the goal of the 
Yoga of works. (Sy., p. 99.) Itis trans crmation of the Frite 
spirit into an image of Divine Spirit. 


| 
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Samipya moksa consists in proximity to God. This kind of 
release is illustrated by the release of Kardama. ‘“‘He first 
experienced Brahman by fixing his mind on Him, who is beyond 
the subtle and the gross-causes and effects, Who is devoid of the 
gunas, Who manifests them, and Who can be experienced by 
singleminded devotion. He became free of egoism, the sense 
of egoism, the seese of ‘I’ and ‘Mine’, unperturbed by pleasure 
and pain, equal to all, perfectly calm and tranquil, experienced 
his own inner self, expe:ienced the Supreme Self (Paramatman) 
in all creatures, and then acquired the experience of God 
(Bhagavat) and proximity to God through devotion. (PRS., 
pp. 191-93 Bhag., iii, 24, 42-47.) He acquired the experience 
of Brahman, Paramatman and Bhagavat through pure devotion. 
The experience of Brahman isthe first stage. ‘Ihe experience 
of Paramatman is the second stage. The expericncg of Bhagavat 
is the third stage ‘There is the internal experience of Brahman, 
Paramatman and Bhagavat is salokya moksa. But there is the 
external experience of God in samipya moksa wherein a released 
soul experi:nces Him with its eternal spiritual body of His 
comrade, and enjoys proximity to Him. But in salokya moksa, 
sartipya moksa, and sarsti moksa there is only the internal expe- 
rience of God. (PRS. pp. 191-93) 


Sayuja moksa consists in effecting union with God or merg- 
ing in his spiritual body. Itis not approved by the Bhdgvata, 
and not illustrated by the work. The chief characteristic of this 
kind of release is the experience of being absorbed in the bliss of 
God. Sometimes a released soul that has achieved union with 
God is said to enjoy the remnants of the external nonempirical 
objects, which have already been enjoyed by him, and which 
are offered to it by him according to its capacity, at its will, by 
the grace of God. But it must be admitted that it cannot expe- 
rience the nature and bliss of God in their entirety. A released 
soul cannot experience the sovereignty of God over the creation, 
maintanance and destruction of the world as already stated, 
The Sruti and the Smrti speak of the experience of absorption 
in a fraction of God’s bliss, the achievement ofa fraction of His 
sovereignty, and the experience ofa fraction of His enjoyment 
in release in the form of union with God. ( PRS., pp. 194 -95. 

Brhat §ruti, Madhyandina-Sruti & Smrti.) “*Tacre i: a union 
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in spiritual essence by identity,” It is the goal of the Yoga of 
knowledge. (Sy., p. 98.) 


«A released soul enters into God, delights in sports, ard 
enjoys desired objects.” «A released soul, attaining Brahman, 
sees through Brahman, hears through Brahman, etc.” “A 
released soul receives with Hari’s hands, sees with Hari’s eyes, 
walks with Hari’s legs.” Thus a released soul acquircs a trace 
of God’s power. Sometimes God ejects a released soul out of 
His spiritual body, and turns it into a comrade of Him. Sisupala 
and Dantavakra attained release in the form of union with God 
through intense meditation on Him due to enmity, and became 
His comrades to help Him enact His human drama, (PRS., p. 
198; Bhag., vii, 1, 43.) 


Jiva considers the values of the different kind of release. 
Residence in Vaikuntha (salokya), similarity of Form with God 
(saripya), enjoyment of His sovereignty (sarsti), proximity to 
Him (samipya), and mergence in His spiritual body (sayujya) 
are characterized by the continuous experience of Him. Hence 
these kinds of release are superior to mergence in Brahman. 
Sometimes the Sruti speaks of gradual release in the form of 
gradual attainment of God following upon the attainment of 
Brahman ( PRS., pp. 198-99; Bhag., vi, 2, 39-44.) < jamila 
acquired self-despisement in the company of saints, discarded 
worldly objects, went to the bank of the Ganga, withdraw his 
senseorgans from their objects and fixed his mind on God with 
complete detachment from his body. He gave up his body, 
assumed the body of a comrade of God, and went to 
his spiritual abode.” This text shows that the immediate 
attainment of God is superior to the immediate attain- 
ment of Brahman or mergence in the indeterminate Brahman. 
The attainment of God follows upon that of 3rahman, and 
consequently, is superior to the latter. The distinct experience 
of God with His essential powers, determinations and attributes 
ishigher than the indistinct experience of the indeterminate 
Brahman without them. The immediate experience of God and 
the gradual cxperience of Him do not differ in their contents. 
Hence the experience of God is higher than that of Brahm an. 


eS 
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Release in the form of proximity to the other kinds of release, 

because it consists in the external experience of God. The- 
external experience of God has already been shown to be better 
than the internal experience of Him. Thus the nature of all 
kinds of release is described. (PRS., p. 200.) 


Embodied Release ( Fivanmukti) 


Jiva believes in embodied release of a devotee. It consists 
in the experience of God characterized by ecstasy of bliss. A 
devotee released in life becomes disinterested in anything but 
God, detached from the objects of enjoyment, tranquil and 
unperturbed, and equal to all. He experiences God everywhere, 
and perceives all things to be full of joy. God makes a person 
blissful, who is devoid of interest in anything but Him, who has 
perfect self-control, whose mind is fixed on God, whose mind is 
equally disposed towards all, and whose mind is contented. 
A released devotee’s whole being is permeated by supreme bliss 
by God. (PRS., Bhag., xi, 14, 16-17.) “The person who has 
achieved embodied release enjoys bliss even while alive. He 
becomes of luminous form, blissful, and equal to all.” He 
acquires direct devotion in the form of ardent love for God 
replete with the sense of I’. He is equal to all because he has 
no object of love or hatred. (PRS., 239; BGT.) The sages said 
to Narada, “How can the souls, which have achieved embodied 
release, acquire devotion in the form of ardent love for God, 
Since they are possessed of the essence of pure consciousness, and 
Since they are devoid of desires. Devotion is the cause of 
dispassion, and dispassion is the means of release.” Narada 
replicd, “Release is called the fourth state, and transcends 
walking, dream and deep sleep. But devotion is replete with 
the sense of pure ‘I’ as aneternal servant of God. Hence it 
transcends the fourth state of release.” ( PRS., pp. 239-40.) 
Release is the essence of pure consciousness and devoid of 
egoism or ‘I’—sense which is a mode of maya. It is called the 
fourth state. But devotion transcends release ( turryatita ), 
and abounds in the sens: of pure ‘I’. A devotee worships 
God as a pure ‘I’ or as His eternal part or servant ane 
Joves Him passionately with an intimate sense of ‘mine : 
Thus devotion is suffuesed with the sense of pure ‘I and ‘mine 
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while release is devoid of the sense of « mpirical ‘P and ‘mine’ 
which is a mode of maya. Brahman, th: radiance of God, as 
manifested in some place, at some time. Brahman, residing in 
the finite souls, is mere blis:. But God is always and everywhere 
the embodiment of bliss. He can be visioned by the repeated 
practice of devotion in a moment (PRS., pp. 239-44 Cp, GCA., 
i, ch. 24.) 


Love for God is superior to all kinds of Release. 


Love for God is superior to all kinds of release. Though 
release cannot be achieved without love for God, some aspirants 
for release seek for the extinction of their miseries and enjoyment 
of divine wealth in proximity to Him in His spiritual abode. 
They do not strive after the experience of God, and have less 
love for Him than desire for release. (PRS., p. 203.) 


The attainment of kaivalya is said to be the supreme end - 


-of the Bhigavata. Kaivalya means purity or release. How then, 
can love for God be regarded as superior to release? Jiva 
replies that kaivalya really means love for God, and that the 
text describes Jove for Him as the supreme end of the Bhagavat. 
It describes the hearing of God’s activities as nectar or immorta- 
lity (amrta), and he saints as the persons who delight in the 
‘experience of God, or those who are established in such experi- 
‘ence. Hence, if kaivalya means purity, then it means disinteres- 
ted love for God. Those who have unconditioned love for Him 
are absolutely pure. The singleminded desireless devotees are 
-entirely pure. The supreme religion of the Bhagavata is uncondi- 
tioned love for God untainted by derire for any empirical 
-object, or for even release. Hence the nature of the devotees 
‘who cherish unconditioned love for God is absolutely pure. 
Though kaivalya means the purity of God, it also means the 
-purity of those who have unconditional love for Him. (PRS., p. 
207; Bhag., xii, 13,11 & 15; ii, 1, 1 & 3.) Lovefor him is free 
-of desire for release. So it is superio to release, Though kaivalya 
means the purity of God, it also means the experience of Him, 
who isa mass of unconditioned bliss. The experience of God 
as characterized by unconditioned love for Him. Hence the 
good characterized by love for Godis the one highest good 
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superior to kaivalya or release. In fact, the principal meaning: 
of kaivalya is pure love (suddha-bhakti) for God. (PRS., p. 208.) 
The word ‘kaivalya’ also means pure devotion. Devotion is of ther 
nature of love for God. Sanaka and other sages yearned for the’ 
worship of God with devotion after achieving kaivalya or moksa. 
Hence love for God is higher than release. (PRS., pp.208 & 214. 
Bhag., v, 19, 20; x, 60, 50: ii, 3, 12.) 


In the cult of devotion God is the supreme end that is to be 
attained. He is also the embodiment of release. So a devotee 
achieves release when he attains God, But he does not attach 
any value to release. Heis attracted by His unequalled and 
unsurpassed beauty, loveliness and pastimes which excite his 
love for Him. The Bhagavata speaks of release in the sense of 
devotion as love. Grace of God is the highest end, He bestows 
His supreme grace on a devotee in the form of the gift of absolute 
love for Him. (PRS, pp, 212-13.) 


Love for God is the fruit of listening to the Bhagavata, which 
is the highest good among the goods of life. Sometimes it is said 
to be release permeated by the grace of God. The Bhagavata’ 
emphatically describes love for God as the highest good and 
as superior to all kinds of release. “The devotees, who have 
purified their selves repeatedly by supreme love for God, and. 
who have achieved supreme bliss, disregard release which they 
achieve without seeking for it by His grace: because they are’ 
His own men, and because they have achieved all goods.” 
Where the mistress goes, her maid servants follow her. So all 
kinds of release follow devotional love for God as their mistress. 
When devotional love for God is achieved, all kinds of release 
are automatically achieved. “Devotional love for God is the 
queen, release and supernatural powers are her maid servants.” 
(PKS., p. 223, Bhag., 1, 5,9, PRS., p. 225, Bhag., ४, 6, 17, x, 
87, 21.) When devotional love is acquired, release is disregarded. 
Devotional love is described as higher than union with God,. 
which is a kind of release.“Those who are engaged in the service 
of God, who desire Him alone, who chant His glory with ardent 
love, do not desire union or identity with him (ekantata).’” 
Identity is identity with Brahman or identity with God. The 
company of God’s comrades or devotees 1s described as higher 
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than release, because it generates devotion in a person. ‘None 
Who enjoys the company of God’s devotees cherishes a desire 
for release.” The service of God with devotion is described as- 
higher than four kinds of release-salokya, sārūpya, samipya and 
sarsti. “The d votees who are whole-hearted.y engaged in the 
service of God do not desire the four kinds of release, which are 
achieved by them through His service.” The devote.s do not 
desire anything but the service of God, and do not accept the 
five kinds of release-salokya, sarsti, simipya, sariipya and sayujya 
even if these are offered to them.” (PRS., p. 227; Bhag., iii, 25, 
34; x, 87, 21: ix, 4, 67; iii, 29, 13.) Release al ० ought to be 
discarded, like other inferior goods, e.g., wealth, happiness and 
virtue. “The singleminded disireless devotees of God do not 
desire in the form of kaivalya even if it is offered to them.” 
“Markand.ya has acquired supreme devotion to God: he does 
not desire any kind of good, even release.” Love for God is 
higher than release because it is deep attachment to Him. 
“Those who cherish love for God and regard Him as the supreme 
end of their lives are not afraid of anything, and look upon 
release, heaven and 1121] as equal.” Devotional love for God is 
superior to release, because the service of Him is preferred to 
the achievement of release. (PRS., p. 230; Bhag., xi, 20, 34; xii, 
10, 6; vi, 17, 28.) “Wealth, happiness, virtue and release all 
are attainable by the devotees of God. But they do not yearn 
for these goods. They are eager for the service and worship of 
God.” Devotional love for God is higher than release, because 


His devotees give their selves entirely to Him, and because they 
do not desire any other objects than what are necessary for bis 
worship. A person who has given his self entirely to God does 
not desire anything else. He does not desire the status of Brahman, 
the abode of Indra, sovereignty over all the worlds, lordship of 
„the nether regions, supernatural powers of yoga, and 1616850. 
He does not desire anything but God.” Devotional love for 
God is higher than release, because one who has it tastes the 
supreme bliss of God, and enjoys His beauty and loveliness, an 
because release simply tran:cends the gunas of prakrti. “T he 
devotees of God chant His names and qualities and enjoy His 
loveliness. But release coveted by the wise simply transcends 
the gunas. The devotees do not care for it. Wealth, happiness 
and virtue also can be easily attained through the grace of God 
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without any efforts.” Devotional love for God is superior to 

release, because one who has it firmly tak s refuge in Him. “The 

devotees who have taken refuge in God do not desire heaven, 

sovereignty over al} the worlds, the status of Brahma, lordship 

of the nether region, supern.tural powers of yoga, and release.” 

Taking refuge in God is the manifestation ofa particular kind 

of devotion. (Bhag., iii, 4, 15; xi, 14,12 & 14; vi, 11, 25; vii, 

6, 25-26: x, 16, 37; PRS., pp 231-33.) Devotional love for God 

is superior to release, because one who has it hears His glory 

chanted by His devotees. Prthu said to the Lord, ‘‘You are the 

grantor of boons. What wise person will beg perishable boons 

of you? Ido not beg them of you. Nor do I beg release of 

you. Please give me a life ofa thousand years by which I may 

hear your glory chanted by your devotees.” Devotional! love 

for God is superior to release, because one who has it is engaged 

| in the service of God with deep attachment. “Bharata refused 
to accept the gifts of kingdom, wife, sons, kinsmen, ‘ortune, and 
even release, It is not strange because release is worthless to 
those who are engaged in the service of God.” Devotional love 
for God is higher than release because even protection of the 

- devotees from the persecution of others, which serves the purpose 
of their service of God, is better than release. Indra said to god 
Nrsimha, “The demons stole th: articles offered by usin our 
saciifices. You have removed fear from our hearts, and made 
them your abodes. Those who serve you do not set any value 
on release, and care for anything but you.” Devotional love 
for God is superior to release, because the company of His 
devotees for a single moment is incomparable with heaven or 
release far less with kingdom and the like which are perishable. 
Pracetas said to the Lord, “So long as we undergo birth and 
death in accordance with the potencies of our actions (karma) . 
r under the influence of māyā we fervently pray that we may 
enjoy the company of your devotees.” The devotees of God do 
not covet the spiritual wealth of proximity to Him, but His 
proximity through love which ensures their external experience 


= of Him. (PRS., p. 237; Bhāg., iv, 20, 23-25; v, 14, 44; vii, 8, 42; 
। ५ lv, 24, 57; iv, 30, 34; iv, 30, 33.) Compassion of God is higher 
| 7 than sālokya and sārūpya. “1 do not desire release in the forms 
। ia .ofsalokya and saripya. But I pray for God’s compassion.” 
| 
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Servitude of God is higher than release. “I do not pray for 
wealth, happiness, virtue, or release, I earnestly pray for servi- 
tude of God.” Compassion for all creatures is higher than 
release. “I do not pray for supernztural powers of yoga or 
release. I pray to God for giving me all sufferings of creatures, 
so that they may be relieved of them.” Hence love for God is 
higher than release of all kinds; love for all creatures is an 
expression of love for God. He who has love for God is devoid 
of desires for all objects, and becomes the abode of all gods and 
their excellent qualities, (PRS., p. 248; NPR, HSP. Bhag., 
ix, 21, 12.) 


Love for God is the fruit of the performance of Vedic rites. 
“The excavation of tanks, etc., austerities, sacrifices, the practice 
of meditation, and trance produce love for God, which is the 
highest good. This is the opinion of the knowers of truth.” 
Jiva avers that the attainment of heaven is their fruit according 
to those who do not know the truth. But the works mentioned 
above should be performed with devotion. The performance 
of works with devotion produces love for God. The perfor- 
mance of works without devotion cannot produce love for God. 
The Bhagavata states the reason why love for God is the chief 
fruit of the performance of Vedic works. ‘God should be 
loved because He is the Supreme Self, supreme dwelling within 
finite selves, He is the dearest of all because for Him the body 
and the like are dear.” God is the Supreme Self, the source of 
all finite selves, even as the sun is the source of its rays, (PRS., 
p. 450; Bhag., x, 14, 54; 111, 9, 41-42. cp, CGA., i, ch. 9 & 7; 
li, ch, 19 & 24.) 


The Released Souls worship God 


Madhva quotes a few texts which testify to the fact that the 
released souls worship God. ‘‘Laksmi is eternally released; all 
her desires are fulfilled; still she always worships Visnu. His 
other eternal comrades also always worship him, although ali 
their desires have been fulfilled.” ‘The released souls are 
subject to neither increase nor decrease, The wise know it 
directly. Their worship of God is always of the nature of 
bliss; it is not a means (sadhana) but the end (siddhi).” “Visnu 
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-should always be worshipped until release is achieved. The 
released souls certainly worship Him.” «The devotion of the 
released sou's also is of the nature of supreme bliss.” ( Vrhat 
Tantra; BVP; MBS., iii, 3,41; iii, 4,4 & 21; iv, 1, 12; PRS., 
pp. 258-39.) 


3 


The Sruti says, “All gods, aspirants for release, and the 
experiences of Brahman worship Him.” Even those souls that 
have achieved release easily acquire spiritual bodies, and wor- 
ship God with them. (PRS., pp. 244-45), Those souls that 
have achieved embodied release woiship God. “There are 
more numerous souls than dust of the earth. Only a few souls 
-are desirous of release. Only a few of them achieve release, 
-and become perfect. Among millions of relea:ed and perfect 
souls si: gleminded devotees of God are rare.” “Even those 
who achieve embodied release are entangled in bondage if they 
-commit any sins against God. Their minds become impure if 
they are devoid of devotion of Him.” “God is sometimes ready 
~to grant release to His worshippers, but not to grant, devotion.” 
‘Sukadeva said to Pariksit, “The sages, who abstain from 
prescribed and prohibited works, and who are established in 
‘Brahman that transcend the gunas of maya, delight in chanting 
the glory of God. I studied the Bhagvata from my father, 
“Dvaipayana in Dvapara cycle, and was firmly establish:d in 
“B ahmar. Still I was attracted towards it by the pastimes of 
God.’ Sanaka said to Suta, “The heart of a person is as 
shard asiron, which does not melt by chanting the name of 
‘Hari. A person is hard-hearted, who does not shed tears, and 
who has no gooseflesh, even though his heart m Its,?? These 
-texts show that love for God is higher than the experience of 
“Brahman. (PRS. p. 255; Bhag., vi, 14, 3-5; xi, 2, 31-32; v, 6, 
‘18; ii, 1, 7-9: ii, 3, 24.) 


Dattatreya said to Narada, “God residing in the heart of a 
-person who loves Him with pure devotion detroys his ne cience 
(ajfiana). You are worthy of being revered by those who are 
desirous of their purity.” Here purity means permanent 
disposition of pure devotion. This text show: that even a person 
who has achieved embodied release ought to have conversation 
with devotees. Hence devotional love 1s higher than 
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embodied release. Pure devotion is love for God. Conversa- 
stion with God’s devotees generates pure devotion. Krsna said 
to Uddhava, “The person whose heart melts owing to devotion 
to God, who sheds tears, who laughs, who sings loudly without 
shame, who speaks with occasional choking, purifies the world.” 
“I am purified by following the sages who are desireless devo- 
‘tees, unperturbed, free from enmity, and equal to all.’ Narada 
said, “I simply indicate the greatness of Prahlada. Who can 
«count the innumerable qualities of him, who has natural love 
Yor God ?? Hence love for God is proved to be the highest 
“good. (PRS., p. 257; Bhag., vii, 13, 21-22; xi, 14, 24; xi, 14, 16; 
wii, 4, 36.) The gods said to purusottama, “You are the 
Supreme reality, God, the Inner Controller ofall, the dearest 
ofall. Your devotees look upon you as their friend and bene- 
factor. Your greatness is the ocean of nectar. One forgets 
the pleasures of the sense-organs, if one tastes a particle of the 
nectar of your greatness. Those, who have tasted your bliss, 
sare absorbed in you, and worship you constantly. They never 
return to embodied life.” «The mind which is once drenched 
‘in the bliss of God does not emerge from it.” The person who 
has once experienced a little greatness of God is absorbed in it, 
-and does not emerge from it. (PRS.; p. 258; Bhag., vi, 9, 39; i, 
5, 19; iv, 20, 26.) 


Pure Devotees desire Love for God alone 


Narada said, “What cannot be achieved in all species of 
«embodied existence should be coveted and striven for. The 
pleasure of sensible objects is obtained without any effort in 
stime as the fruit of some potencies of actions in the form of 
‘merits. A devotee of God cannot forget the bliss of devotion 
evenifhe is born in a lower species as a consequence of his 
«demerits. Once he tastes the bliss of devotion, he can never 
forget it. Prthu also said to Maitreya, “O God, you are 
-compassionate to the distressed, and free of sattva, rajas and 
amas of maya. Hence the devotees always worship you. 
“They cherish no other desire than that of remembering you.” 
“They have no desire for any fruits of worship. They desire 
EE या alone because they cherish love for Him. Love for God is 
the only cherished end of the devotee’s desire. All other objects 
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are rejected by them, ( PRS., p. 260. ) Sukadeva said, “Wher 
God is pleased, al! desires are fulfilkd. Akrura achieved all 
those objects which he desired at the time of coming to Krsna. 


yet the devotees of God do not desire anything.” Akrura. 


thought on the way, “What good works have I performed? 
What great penances have 1 undergone ? What gifts have given 
to worthy persons? How can I see Krsna?” Akrura did not. 
desire rele.se and other boons. He desircd devotion alone. 
He did not desire anything else than the pleasure of God,. 
because all other covetable objects are obtained if God is 
pleased. Nothing other than love for God is desired by the 
devotees. The king Paiiksit cursed by the Brahmanas fasted. 
and prayed to them, “In whatever species I ani born, may I 
have love for God, the company of the devotes who have taken 
refuge in Him and good will for all! I bow to you. Please 
give me this blessing.” He prayed for the company of the 
devotees, But he did not despise others who were not devotees. 
He prayed for the good ofall. He had no disregard for the 
Brahmanas who cursed him. He bowed to them out of regard 
for them, Love for God is the only object of desire. So the sage 
Maitreya said to Vidura, “Those who worship God like you 
with singleminded devotion do not desire anything else than 
the service oi God. ‘hey are contented with whatever they 
get without any efforts. They do not suffer from any sense of 
want.” ‘lhe wise regard God’s servitude as release. The 
devotees of God are pure because of their indifference to plea- 
sure and pain. God also removes the other pleasures and pains: 
of those to whom he extends His grace. ( PRS. pp 266-67;. 
Bhag., i, 5, 18-19; x. 3५, 1-2; i, 38, 3; i, 9, 16; iv, 9, 36. ) 
The mind is perturbed by the elation of pleasure and by the 
depression of pain. ‘The finite self becomes impure by the 
experience of both which are the effects of sattva, rajas and. 
tamas of maya. ‘Lhe forgetiulness of God renders it impure. 
The recollection of God purifies it. The devotees are not 
attached to, engrossed in pleasure and pain, but are absorbed 
in the worship ०1 God. They feel pain when they are separated 
from Him. But the joy of union and the pain of separation 
cannot be the cause of their impurity. “They are not afraid g 
anything. They look upon heaven, hell and release E ae 

«God deprives a person of wealth on whom he bestows His. 


CHAPTER XII 225 


grace, because wealth produces pride and disregard for others 
and Ged.”? “Only those devotees of God can obtain His grace, 
who cherish no desire for anything and who are devoid of any 
Possessions.” They do not make any endeavours for the 
acquisition of wealth, happiness and release. “God Himself 
hinders His singleminded devotee’s exertions for the acquisi- 
tion of these kinds of good. He hinders their efforts for release 
also because He wants them to be desireless. Those who 
cherish desire for release are not desinterested, desireless, 
singleminded devotees. (PRS , p. 267; Bhag., vi, ii, 23: vi, 17, 
28; vii, 22, 24. ) 


The pure devotee’s desires for other things are subservient 
to the service of God with devotion and love, and not for the 
realization of any selfish ends. Narada said to Krsna, “The 
king Yudhisthira desires to serve you by performing Rajasiya 
sacrifice. Please approve of it.” Yudhisthira desired to acquire 
wealth by performing the sacrifice not for his selfish pleasure 
but for the service of Krsna. Siita said with respect to 
Yudhisthira, ‘“‘He was dedicated to the service of Krsna 
and devoid of desires for all objects. Kingdom and wealth 
could not produce any delight in Him.” “The king’s mind 
was fixed on Krsna.” «The eyes of the king and his brothers, 
were fixed on Krsna seated on 4 golden throne.” They 
desired wealth and prosperity for the service of Krsna. If they 
were not employed for his service, they thought these to be 
unavailing. When Narada prayed to Krsna for approval of 
Rājasūya sacrifice to be performed by Yudhisthira he approved 
ofit. Pariksit said with regard to the Pandavas, “It is not 
strange for those who discarded their thrones to enjoy the 
company of Krsna to covet anything for his service.” Krsna 
said to Rukmini, «The desirable objects for which you ask me 
for my service,—and not for your selfish pleasure, are always 
with you, since you have singleminded devotion to me.” 
Devotion is said to be desireless if it is desired for the sake of 
devotion. (PRS., pp. 272-73; Bhag., x, 70, 41; i, 12, 4-6; x, 75, 
23 & 34: i, 90, 20; x, 60, 50.) Desireless devotion is devotion 
for its own sake. Devotion with all desires is devotion which 
desires devotion alone. (Bhag., 11, 3, 10; PRS., p. 272. cp. BRS., 
i, 1, 33, 38; i, 2,22, 28, 32 & 39) The Pandavas were excessi- 
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vely devoted to Krsna, and had an internal experience of hin. 
But they desired to enjoy his proximity in order to have an 
external experience of him, because it is better than interna! 
experience of him. They prayed for the snapping of the fetters 
of bondage, because they hindered their enjoyment of his proxi 
mity. (PRS., p. 274.) The release in the form of God’s proxi 
mity is better than the other kinds of release, because it enables 
a released person to have an external experience of him. Prahlada 
prayed to Nrsirhhadeva, “Grant me protection at thy feet, the 
abode of release, because I am afraid of desires which are the 
causes of bondage.” The Deity wanted to grant him some 


boons. But he refused to accept them and said, “I am afraid of 


attachment to objects of desire. I take refuge in thee witha 
d sire for release. I am devoid of desires for objects of pleasure.” 
(PRS, 49, Bhag., vii, 10, 2.) 

Release serves its purpose when it is employed in the service 
of God. Reléase is trifling to those minds are attached to the 
worship of God. Those whose minds are fixed on God are sure 
to achieve the highest kind of release. Prahlada’s prayer to God 
(Visnu) for imperishable love for Him in whatever specics hr 
may be born is not in conflict with the truth that release realizes 
its real purpose in imp rishab'e love for God Vasud.va “said to 
Narada, “I prayed to Ananta fora son like him on earth. I 
did not worship him for rel ase, bring deluded by maya Pleas: 
inst; uct me in what can relieve me from fear and mis ry due to 
s paration from Krsna.” Narada replid, “Fear arises from 
fals egoism or identification of the self with the body and kins- 
mn. Itis distroyed by the constant worship of God with 
d votion”? “God has ben born as your son, and you have 
been bl ss d by it. You have been purified by loving him asa 
so. and by seing, embracing, and talking with him.” Hence 
Yudhisthira, I'rahlada and Vasudcva's prayer for wealth, love 
for God, and birth of a son are the manifestations of thcir love 
for him. Kel as: is useless for those who are deeply attached to 
thes rvice of God. (PRS., pp. 279 & 282; Bhag. vii, 10, 2; xi, 
2, 8-9 & 37; xi, 5, 46-47 & 49. cp. CCA. i, ch. 4 & 7.) 


The classes of Singleminded Devotees. 


are of two classes : (1) those who 


The singleminded devotees ore BRE eho have HOE 


have acquired love for God, 


= "4604: 


CHAPTER XII 227 


acquired love for God. The former are of three classes : (1) 
some quict devotecs are attached to the mere experience of God; 
(ii) some entertain a conceit that they are particular comrades 
of God (Krsna), who delight in seeing or serving him, and the 
like; (iii) others are themselves particular comrades of God. 
(PRS, ७. 282) The latter should desire love for God alone as 
all kinds of good. Among the former the quiet devotees some- 
times pray for the mere vision of God without His service, 
because they are lacking in the desire for service. They b:come 
contented with seeing him even once. “The sage Kardama saw 
God once. But he did not feel fatigued though he was emaciated 
by austerities.” Those who are blessed with the sight of God 
once continue to have an internal experience of Him. They are 
not interested in attaining to His proximity. Those who think 
themselves to be particular comrades God pray for a particular 
kind of service of Him due to particular kinds of love for Him, 
and also for proximity to Him. This kind of prayer is the 
manifestation of their love for God. It nourishes thcir love for 


Him, and, consequently, is an excellence. It is not like the 
‘prayer of the aspirants for release directed to their own happi- 
ness When they think that a particular kind of service of God 
is not attainable owing to humility, they pray for the continuity 
of th ir particular kind of love. That is also an excellence. 
The prayer for mere release from bondage, and for the bliss of 
‘proximity to God is devoid of love for Him, and not covetable 
to His singleminded devotees. (PRS, p. 284.) “All goods are 
-achicved through devotion.” It means that all goods are achi.vid 
as the means for the service of God. lt does not mean that they 
are achieved independently of the service of God. “The devotees 
-do not accept four kinds of release, even if God offers them. 
They do not accept anything but His service.” But they accept 
what is conducive to His service. They accept release in the 
forms of residence in God’s spiritual abode, sovereignty like that 
of God, and proximity to Him, for His service only, Union 
with God in the sense of identity with Him is by its very nature 
-devoid of service of Him. Inthe service of God there must 
exist two persons---God, the worshipped and the finite self, the 
worshipper. But if they are identified with each other, there 
-can be no service of God by the finite self. Similarity of form 
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with God also enhances the beauty of serviee. The eterna} 
comrades of God are similar to Him by virtue of their particular 
excellence. (PRS, p. 285; Bhag., iii, 21, 45; iii, 29, 13.) Hence 
it is proved in various ways that love for God alone is the highest 
good. The objects which are conducive to devotion of particular 
kinds do come unsolicited to those devotees who seek after love 
for God alone as the supreme good with a particular kind of 
conceit of relationship whether they desire them or whether they 
desire them or whether they do not desire them, and destroy 
their bondage. (PRS., pp. 286-87.) 


‘Desireless love for God is better than release. It burns the 
subtle body like fire. Those devotees who are constantly enga- 
ged in His worship, and who delight in conversing with one 
another about His heroic deeds, do not desire union with Him 
in the sense of identity.” “God gives them His comradeship, 
though they do not desire any kind of release. He gives them 
His sovereignty, supernatural powers, residence in His abode, 
though they do not desire them. They enjoy the spiritual objects 
of bliss which are imperishable, because they always worship 
God, who is the dearest to them.” They acquire comradeship 
of God, whichis their incomprehensible destiny. “The finite 
soul attains the status which it desires and wills in this life. Jt 
performs the action which it desires and wills. It reaps the 
fruits cf action which it performs.” “God grants thos: kinds of 
fruits to His devotees, for which they pray to Him.” «Ifa 
devotee desires to attain to God, he must do so without fail.” 
Krsna said to the milkmaids of Vrndavan at Dvaraka, “Devotion 
to me can make all beings achieve immortality in the form of 
my comradeship. The love that you cherish for me is conducive 
to your attaining to my comradeship.” ‘“‘!hose whose minds 
are engrossed in me cannot delight in the enjoyment of sentient 
pleasure. Their ardent love of for me is not sensuous but spiri- 
tual, The seeds which are fried and then boiled cannot sprout 
again.” The milkmaid’s worship of Krsna as their husband 
was an end in itself, and relished in itself and for itself. They 
experienced his supreme bliss in their ardent love for him, 
(PRS., p. 292; Bhag., iii, 25, 33-35; x, 82, 45; x, 22, 26; Br, Up., 

iv, 4, 5; BG, iv, ii; BVP; PRS., 51.) They could enjoy the 
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bliss of Krsna’s loveliness and loverhood becaus: they renounced 
all kinds of attachment to other kinds of worldly enjoyments. 
They could never b= contented with the cxperience of his love- 
liness and belovedness (madhurya). 


Pure devotees attain the service of God in accordance with 
their kinds of love for Him. The wives of Krsna served him 
as their husband. The young milkmaids of Vmdavan served 
him as their lover. The Yadavas attained residence with him 
at Dvaraka. The Pandavas also attained his comradeship after 
death. *‘Arjuna’s intellet became calm and pure in consequence 
of meditation upon Krsna. The taints and afflications of his 
mind were completely destroyed by devotion to him. He 
acquired again the knowledge that he acquired from him in the 
battle-field of Kuruksetra, which became dim under the in- 
fluence of time, potencies of actions (Karma), and tamas. He 
became free of ial doubt and sense of duality owing to the 
acquisition of the spiritual wealth of God, transcended sattva, 
rajas and tamas, became devoid of the subtle body, and achieved 
release.” «Pariksit achieved release through the knowledge 
of the Bhagavata,” «The sages remained where he fasted until 
he attained to the abode free of grief and rajas.” “He was 
desirous of the proximity of God.” He was an excellent devotee 
of God, and certain y sought after the realization of Him. Even 
if he attained to satyaloka, he must have attained God ultima- 
tely. He attained to mergence in Brahman at first, and then 
attained to the supreme status, viz., the experience of God. 
This is the order of realization in the attainment of gradual 
release, Ajamila also achieved union with Brahman ( brahma- 
Kaivalya ) first, and then the realization of God. Bhisma also 
had similar order of realizations. Narada also speaks of absorp- 
tion in Brahman(brahma-nirvana)and abiding attainment of God. 
The attainment of God cannot occur in the physical world but 
occurs in his eternal abode of Vaikuntha where He eternally 
manifests Himself. (PRS., 54, p. 311; Bhag., x, 59, 33-35; x, 90, 
60-66, i, 15, 28; i, 18, 16; 18-21; xii, 6, 5-7; i, 9, 41-42; vii, 7, 
36-37; PRS., 53. ) 


The king Prthu also first achieved union with Brahman, 
and then attained to the spiritual abode of Krina. His wife 
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Arci already repaired there for her devoted service to her 
husband. Bharata, the son of Rsabhadeva, also attained to 
God, because he meditated on God, heard, remembered, and. 
related his qualities and thus destoyed the fetters of his bondage. 
When the poor Brahmana, Sridama, was given profuse wealth 
by his friend Krsna, he said, “May I have friendship, comrade- 
ship, good will, and love of servitude for Krsna in all births.” 
Hence love for God is proved to be the highest good. (PRS., p. 
318; Bhag., iv, 23, 26-27; v, £, 3; x, 81, 25-26; (PRS., 56.) 


» ५ 


The Different Kinds of Devotees 


God’s nature is twofold: the nature of Brahman and the 
nature of God. His devotees also are generally of two classes: 
(1) inferior devotees and (2) attendants. Of the inferior devo- 
tees some love God as Brahman and are called quiet devotees 
(Santa bhakta) and others love Him as the Lord (Bhagavat) 
also, but they have not acquired a conceit that they are His 
attendants, and therefore they have distinctly less love for God 
than His attendants who have a conceit that they are His 
attendants. The quiet devotees also have less love for Ged 
than His attendants who have a conceit that they are His 
attendants, because the cause and the effect of their love are 
inferior to theirs. The cause of love is aid, Aid is of two 
kinds: (1) aid characterized by the sense of ‘mine’ and 
(2) aid in the form of the experience of the nature of Brahman, 
The former is a main part of the cause of love while the latter 
is a subsidiary part of its cause. The quiet devotees have no 
sense of “mine” for God, they are devoid of personal attach- 
ment to Him; they are not conscious of any kind of relation 
with Him. When there is an awareness ofa particular relation 
to God, the sense of ‘‘mine” is produced. Inits absence the 
sense of “mine” is absent. Hence the quiet devotee’s Jove for 
God is less intense. Among the subsidiary parts of the cause 
of their love the knowledge of the nature of Brahman is the 
chief, because they are, by their nature, in the habit of cultiva- 
ting the experience of the nature of Brahman, because their 
knowledge of God is subordinate to their knowledge of Brahman, 
since the nature of God attracts them towards the knowledge 
of Brahman. (PRS., p. 467; Bhag., i, 7, 10.) Sanaka and 
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other sages experience the pre-eminence of the nature of God 

(bhagavatta) as an aid to their love for Him. (PRS., 466-67; ॥ 
Bhag., i, 7, 10), Still they cannot give up the habit of cultiva- j 
ting the experience of Brahman. Hence their love for God is 

less intense. The effect of quiet devotee’s love for God is 

inferior because they sometimes vision Him once, while His | 
sttendants serve Him with many kinds of objects for along 
time, The quiet devotees after continual practice of conceit- 
vation, meditation and trance for a long period of time vision 
God only once, and so they are Jess fortunate, than His atten- 
dants who serve Him for a long time. Therefore the effect of 
the former’s love for God is inferior to the effect of the latter’s 
love for him, Thus the neutral ( tațastha ) or quiet ( santa ) 
devotee’s love for God is shown to be inf rior to His attendants 
love A Him owing to the inferiority of its causes or aids, and of | 
its effect. (PRS., pp. 467-72; Bhag , iii, 15, 43.) | 


The attendant’s love for God is superior to that of T | 
neutral devotees owing to the superiority of its causes or al A | 
and of its effect. Their love is suffused with a deeper sense $ | 
“mine” owing to their knowledge of particular kinds of re 
tion to God. It is attended with the experience of na ure ० | 
Brahman. They are fortunate to serve God for a eae 
Hence God’s attendant’s love for Him is superior to that 0 | 


neutral devotees. (PRS., ७. 472.) 


But it may be objected that the attendant’s love Gods fee 
the conceit that they have particular kinds of rela ee 
is inferior to general love for Him, and to love for Him, eae 
is of the nature of knowledge, because their conceit is an a ॥ 2 | 
or condition of their love for Him, who is an has ० a fa f | 
ditioned passionate love. It may be further objected, | 
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sense of “mine” being known to be a cause of aa 5 ह 
i f ant’s own : ; 

xperienced for the atten 1 C 
amea and not for God. Jiva replies 
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ese ob ections are n ecause the attendant ove 
J are r ot valid, b | 


for God is roused by the experience of aa MR त 
which rouses the neutral devotee’s eek न PRS., p, 473.) | 
conceit of particular kinds of relation to F ग अरी | 
Likewise, the attendant’s love for God is roused Dy wey 
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of particular kinds of relation to Him, whether it ke permanent 
and essential to their nature or whether it be temporary occu- 
rring for the time being. Their experience of the character of 
God or their conceit of particular kinds of relation to Him may 
rouse their love for Him. Or, they may jointly rouse their love 
for him. There is no conflict in this. They indeed jointly 
produce an excess of love. (PRS., p. 474.) 


Love for God is roused by the experience of the character 
of God, whether there be the dovotee’s conceit of particular 
kinds of relation of Him or whether th re be no such conceit 
inthem. The presence or absence of their conceit does not 
affect, in any way, the arousal of their love for God. Therefore 
their love cannot be inferior to general love or love ofthe 
neutral devotees, because their conceit docs not hinder the 
arousal of their love. But, on the contrary, their sense of 
“mine” or deep attachment also produced by their particular. 
conceit arouses their love. Thus their love becomes excessive 
because it is aroused by their experience of the character of 
God and by their particular conceit. Further, it is the experi- 
ence of God’s character which rouses the devotee’s love, and 
not the experience of their own finite selves. When the character 
( svabhava ) of God is expzrienced, He is thought to be the 
dearest. He is not dear on account of particular relation, but 
He is dear by His nature. Therefore love for God is greater 
than love for oneself. The attendant’s conceit of particular 
relations to’ God is natural to them. Their special conceit 
favourable to the manifestation of God’s pastimes in a particular 
manner, which occurs for the time being, is temporary. 


Love for God full of conceit of a particular relation to Him 
is excited by the character of God. All His manifestations 
following from His essential nature always exist in Him. Love 
for God full of a particular kind of conceit is excited in a 
devotee according as his particular essential nature is present 
in a particular place. The company of a particular kind of 
devotee is the cause of manifestation of a particular 
character of God. (PRS., p. 477.) , But the ; eternal comrades 
of God always experience the manifestation of particular 
characters of God, and have particular conceits and love 
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for Him full of such conceits. Their conceit arises simultane- 
"ously with their love for God, and is a mode of their love for 
God, and is a mode of their love alone. For that reason also 
conjunction with particular kinds of conceit does not decrease 
their love. On the contrary, it increases their love owing to 
the very near relations to God manifested by those kinds of 
‘conceit. (PRS., p. 477.) 


God manifests Himself in different ways to His devoiees of 
«different kinds. He manifests Himself as a child to one who 
He manifests Himself asa friend to one 
So has different kinds of mani- 
They are the 


loves him as a child. 
who loves Him asa friend. 
festations for the different kinds of his devotees. 
-different forms in which He reveals Himself to His devotees. 
These manifestations are not inferior to His real form. They 
are contained in his real form. He does not create them for 
the satisfaction of His devotees at different times, retaining His 
real form intact. Hence Jiva asserts that His different manife- 
‘Stations are His essential forms which always exist in His nature. 
One God reveals many forms of manifestations according to 
‘the different kinds of devotion to and love for Him. Because 
many forms are contained in His essence, He is loved and wor- 
shipped in different ways by different kinds of devotees. Ifa 
-devotee acquires love for God as a friend from another great 
-devotee who is an adept in this kind of love, God reveals Himself 
to the devotee as a friend, But the eternal comrades of God have 
eternal conceits that they are servants, friends, parents, wives or 
beloved of God; and-God also eternally reveals Himself to them 
-as master, friend, child, husband or lover. 


In the world also it is found that the sense of “mine? for its 
object or deep attachment to it produces more love for it than 
for oneself The parents even sacrifice their lives for the 
good of their children. Their sense of “mine” is due to the 
birth of the children. But a devotee’s sense of “mine” for 
God is due to a particular kind of conceit in him as ma ter, 
-son, friend, husband or lover, which is due to His particular 
‘character. God’s particular kind of conceit ( e. g., child ) first 
:appears; then a devotee experiences a particular kind of conceit 
(( e.g. father). Hence God’s character is everywhere the 
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principal cause of a devotee’s love for Him. (PRS., p. 480 ) 
He is by His nature, the object of supreme love of all finite- 
beings. Hence in whomever love for God is excited, it is- 
attended with a deep sense of “mine” which follows from His 
character. A devotee’s deep personal attachment to God is- 
excited by God’s character. Love for God permeated by the: 
sense of “mine” for Him excited by the manifestation of His 
particular character exceeds love «xcited by the sense of “mine” 
alone, which is rot caused by the manifestation of God's parti- 
cular character. Hence it is proved that love for God becomes 
more intense and more excellent in every way when it is 
attended with a sense of “mine”, whether it be produced by 
the manifestation of God’s particular character or whether it be 
not so produced. The devotees acquire love for themselv s 
also by virtue of their relations to God. (PRS., p. 481, Bhag., 
x, 17, 16.) 


Different Degrees of Love of God’s attendants 


The different degrees of Love of God’s attendants, whose: 
support of life is the lordship of God, are considered below. 
Lordship is generally twofold: (1) supreme sovereignty and- 
(2) supreme loveliness. Sovereignty is majesty, masterhood,- 
supremacy Loveliness is attractiveness with regard to exce- 
llent conduct, attributes, form or beauty, age and activities.- 
Supremeness consists in being unequalled and unsurpass: d. 
(PuS., p. 459.) 


The devotees of God are of four classes: (l) those who- 
worship Him as His servants (däsa), those who worship Him as- 
His parents (vatsala), (3) those who worship Him as His- 
friends (sakha), and (4) those who worship Him as His wives 
(kanta) or beloved ones. ‘Ihe comrades of God are of two classes : 
(1) those who chiefly experience His supreme sovereignty and. 
(2) those who chiefly experience His supreme loveliness. Al} 
comrades of God experience both His soveriengty and love- 
Jiness. Some of them chiefly experience the former while others- 
chiefly experience the latter. Sovereignty always produces the’ 
emotions of fear, reverence and awe. (cp. Otto: The Idea of the 
fely.) Loveliness always produces the emotion of love. These 
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facts are experienced by all. Because God's sovereignty a:d ॥ | 
loveliness are supreme, His comrade’s emotions of fear, reve- aE | | 


rence and awe are supreme. When Krsna saw and bowed to 
his parents, Vasudeva and Devaki, after killing Karna, they 
knew him to be God, and could not embrace him. They were 

overwhelmed with fear, reverence and awe. Then Krsna: 
concealed his sovereignty by his power of yogamaya, and 

revealed his loveliness as a child to awaken their parental love 

for him. (PRS., p. 490; Bhag. x, 44, 51; x, 45, 1-3 & 9.) 


Hence, though God’s supreme sovereignty sometimes awakens l 
devotion in some comrades, yet it arouses their fear reverence, | 
awe and the like, which are parts of their devotion, while His f 
loveliness excites their love alone, which is the whole emotion. i 
Love is excited by God’s loveliness alone. But His sovereignty 
and loveline:s together arous: their devotion to Him. (PRS, 
p. 493. ) 

The whole consists of parts. It is the principal entity; ४१) 
are subordinate to it. Fear, reverence and awe are parts of 
the emotion of devotion. Love is its chief element. So its 
value is greater than that of its parts. Love (priti) is aroused- 
by God’s loveliness (madhurya) while fear, reverence and टो 
are aroused by his sovereignty ( aigvarya ). Love being 
superior to fear, reverence and awe, God’s loveliness is superior 
to His sovereignty. But devotion cannot be aroused without- 
the experience of His sovereignty. A devotee cannot know 
God as the supreme Lord through the experience of His mere 
loveliness. He can know Him to be so through the experience 
of His sovereignty alone. The knowledge of God as master 
depends upon the experience of his sovereigaty. A favourable 
attitude towards God and desire to serve Him depend upon the 
experience of His loveliness, The knowledge of God as the 
supreme Lord produces a desirein a devotee to serve Him. 
Service is the essence of devotion. When service is of the 
nature of a favourable attitude towards God, it is called devo- 
tion. Hence, th: experience of both His sovereignty and lov:- 
liness awakens loving devotion. 


The residents of Gokula had spontaneous love for Krsna 
»ecause they experienced his loveliness. Sometimes they expe- 
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‘rienced his majestry and sovereignty, but their cxperience of 
‘them was adventious. (PRS., pp. 493-94; Bhag., x, 26, 13-17.) 


The entire Godhood cannot be experienced or worshipped 
by all. An aspect of Godhood is worshipped and experienced 
‘by a devotee according to his spiritual fitness. Godhood is 
infinite and so cannot be worshipped and experienced by all in 
its entirely. (PRS., p. 500; Bhag., x, 43, 17.) Badarayana men- 
tions the groups of God’s attributes separately for the convenience 
-of the different kinds of worshippers. They should worship those 
-groups of His attributes, which are in harmony with their 
-desires. Those who desire to worship His attributes of sovere- 
ignty should worship His attributes of sovereignty. Those who 
-desire to worship His loveliness should worship His attributes 
of lovelin ‘ss. The former experience His sovereignty while 
the latter experience His loveliness. Those who experience God 
as the indeterminate Brahman are inferior. Those who experi- 

ence God as the sovereignty Lord were superior to them. Those 

-who experience God as lovely are superior to both of them. 
“Those, who experience God’s loveliness, experience His sovere- 
ignty also a times, al though they do not set any value on it. What 
is the highest good to the worshippers of God’s sovereignty is 
‘insigaificant to the worshippers of His loveliness. ( PRS., 
pp. 502-03. ) 


The milkmen of Vrandavan experienced the supreme love- 


‘liness of Krsna by their very nature. Therefore they acquired 


the supreme knowledge of God. Knowledge springs from love. 
Their spontaneous love for Krsna was aroused by the apprehen- 
-sion of his supreme loveliness. Their spontaneous love for him 
was not eclipsed by their accidental knowledge of his sovereignty. 
Rather their knowledge of his sovereignty was rather enhanced 
by such an obstacle, even as the worldly people’s love for the 
-objects of pleasure is increased by the obstacle of pleasure is 
increased by the obstacle of the knowledge of some other kind, 
which appears occasionally. Even when they hear that the 
-objects of pleasure ought to be eschewed because they taint the 
mind and entangle the pure self in bondage, their knowledge 
‘of them as pleasant due to their attachment to hem is GS 
iby such an obstacle. The knowledge. of God’s loveliness i: 
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higher than that of His sovereignty, and consequently, the 


former can eclipse the latter, but the latter can never eclipse 
the former. 


The knowledge of God’s sovereignty is eclipsed by the 


excess of love for Him, which occasionally arises even in those’ 


who naturally pursue the knowledge of His supreme sovereignty. 
(PRS., p.516.) The knowledge of God’s loveliness being 
higher than that of His sovereignty, it is full of greater bliss. 
The milkmen of Vrandavan by their very nature transcended 
thd experience of God as Brahman and the experience of Him 
as Brahman and the experience of Him as the sovereign, and 
abundantly experienced Him as supremely lovely and charming. 
Hence Sukadeva expressed wonder at their great fortune. 
(PRS., p. 519. ) Sometimes they were amazed at the exhibition 
of Krsna’s sovereignty, majesty and miraculous powers, but 
their amazement could not eclipse their knowledge of his 
supreme loveliness, it rather heightened such knowledge and 
enhanced their love for him. (PRS., p. 523; Bhag., x, 28, 8. ) 
Hence, the love of milkmen of Vrndavan is praiseworthy because 
ofits purity. (PRS., pp. 521-22; Bhag., x, 14, 32-33; x, 16, 10; 
x. 17, 13 -17.) 


All denizens of Vrndavan abounded in pure love for Krsna, 
which was replete with the knowledge ofhim as lovely. They 
were cither loving servants (anugata) or friends (bandhava). Of 
these two classes of devotees dear to Krsna, his friend’s love 
for him had superior excellence because it contained an intense 
sense of “mine”? for him. Even the youngest residents of 
Vrndavan had friendly love for Krsna, and took delight in 
doing good to him without any self-interest. Even among them 
Krsna’s comrades had excellent love for him. His young 
female friends had more excellent love than they had. (PRS., 
pp. 523-24; Bhag., x, 4, 30, 31; x, 12, 10.) “Comman persons 
deluded by maya thought him to be a mere boy. Wise persons 
thought him to be the embodiment of the bliss of Brahman. 
The young boys of milkmen walked with him like his play- 
mates.” (Bhag., x. 12, ii) Common persons duluded by maya 
devoid of knowledge, devotion and feiendly love. Therefore 
Krsnna was not manifested to them as Brahman or one pure 
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consciousness, nor as the supreme Lord, nor as the object of 
love. They were not fit for experiencing his uncommon mani- 
festation as Brahman, or as God endowed with sovereignty or 
lovelin ss. Krsna concealed his real divine natur< from them 
by his power of yogamaya. (PRS., p. 525.) Krsna was rerely 
manifested to a few wise persons as Brahman or one pure con- 
sciousness He was rarely manifested to those who adored him 
as loving servants and to those who achieved liberation and 
‘to those who acquired supernatural powers by yoga. (PRS., p. 
525; Bhag., vi, 14,5.) Kysna’s manifestation of his real nature 
was so rare, and yet the boys of Vrndavan walked and played 
with him with intimate frienship and love. So Sukadeva was 
_astonished with their love for Krsna. Or, Krsna is manifested 
as Brahman to wise persons, and as the supreme Deity to the 
devotees. But he was manifested to common people in his human 
incarnation as Krsna.The experience of Krsna as Brahman rarely 
attainable. The experience of Krsna as the supreme Deity 
is more rarely attaintable. The experience of Krsna as 
a human incarnation is the most rarely attainable. Tlie 
wise persons, the devotees with loving servitude, and the 
common persons saw Krsna, but could not attain his friendship. 
On the contrary, Krsna’s friends walked and played with him 
with intimate friendship. Hence, they were more fortunate than 
others, and acquired a larger store of merits. ‘lhe common 
people of Vrndavan were fortunate, because they saw Krsna, 
who cannot be seen even by great sages. The boys there were 
more fortunate, because they enjoyed his friend-hip and inti- 
macy with him. ( PRS., p. 526; Bhag., xii, 9, 5; x, 38, 14 ) 
The friend’s love was superior to the servants love, because they 
thought Krsna to be equal and not superior to them. (cp. CCA., 
i, ch. 4 & 7. ) 


The foster parents of Krsna, Nanda and ४०६०१६, had parental 
love for him. Their love reached the limit of affection (sneha) 
and the perfection of passionate attachment (raga). Their love 
for Krsna was superior to his friend’s love for him, because the 
former thought him to be inferior to them whereas the latter 
thought him to be equal to them, and because the former’s 
Jove was more imbubed with the sense of “mine” or personal 

‘attachment to him, (PRS., p. 529. cp. CCA., i, ch. 4 & 7.) 


CHAPTER XII 239 


The young milkm id's love for Krsna wis greater than that 
-of his foster parents and others. Ít reached the limit of transcen- 
dent attachment (anuraga) and holy love (mahabhava) nouri- 
shed by the excellence of passionate love (prema), intimacy 
(pranaya), sulks (mana) and passionate attachment (raga). They 
subjected Krsna to their will their love. Hence, their love for 
him was unequalled and unsurpassed. Their holy love was 
exalted (ridha). The aspirants for release, the released persons, 
‘the devotees with loving servitude, and the wise sages could not 
acquire holy love. But they always coveted it. The ‘young 
‘milkmaid’s alone loved by Krsna acquired it. “They were always 
Posse:sed by him, as it were, and lost themselves in him. They 
alone were spiritually fit for experiencing Krsna’s transcendental 
loveliness and cherishing holy love for him. The others were 
not spiritually fit for experiencing his supreme loveliness. Those 
who do not cherish any desire to experience his transcendental 
loveliness are to be condemned. Krsna is the Supreme Self of 
all creatures, and, therefore, the proper object of their supreme 
unconditional Jove. He is the proper object of desire and 
worship of all. The young milkmaid’s holy love for Krsna was 
manifested in the most intense degree, and reached an exalted 
state. The others, who intensely desired to acquire it, could not 
doso (PRS., pp. 537, 530-31) Krsna’s friendship also for the 
young milkmaid’s who cherished holy love for him, reached the 
highest limit. (PRS; p. 539; Bhag.. x, 47, 29.) The latter’s 
exalted holy love for Krsna was the most excellent ofall the 
supreme goods of human life. (PRS., p. 539.) Those who 
were married loved Krsna more than their husbands. Love for 
God should be more intens- than love for husbands. The former 
is selfless and unconditional while the latter is selfish and condi- 
tional. The former is transcendental and supramundane while 
the latters is empirical and mundane. The young milkmaid’s 
love for Krsna was spiritual, transcendental and holy. 


The young milkmaid’s cherished greater love for Kysna than 
„others. Radha cherished greater love for him than the other young 
milkmaids. She cherished greater love for him than Rukmini, his 
wife. Radha was complete and perfect in all excellent traits. She 
-was full of Krsna. She was Radha because she was full of Krsna. 
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She had nothing of her own in her nature. She was saturated 
with Krsna in all her being. She was distinct and unique in her 
intensity and excellence of love for him among her companions. 
Krsna became dependent of Radha’s holy love, although he was- 
the absolutely independent Lord of all. He became subject 
to her will because of her transcendent holy love. (PRS., pp- 
564-65, & 569.) Thus the different degrees of intensity and. 
excellence of love for God are shown. Radhas superexalted holy 
love was the highest consummation of them all. (PRS, p. 571, 
cp. CCA. i, ch. 4.) Different kinds of human relationship can be’ 
established with God. They are perfected, transformed, and 
fullfilled in Him. * 


Laksmi, the consort of Narayana, in Vaikuntha was always 
in union with him, and yet desired to acquire the young milk- 
maid’s love for Krsna. She also could not reach the intensity 
and excellence of their love. They had not only more intense 
and excellent love in separation from Krsna, but also in union 
with him. He danced with them only once for a short time, 
whereas Laksmi was constantly in union with Narayana. They 
considered themselves as exceedingly fortunate for such union 
with Krsna. Laksrni coveted the intensity and excellence of 
their love in such union with him. Thus, though Laksmi and 
the young milkmaids had wifely love (kantabhava) for God, the 
latter’s love was more intense and excellent than the former’s: 
love. Strictly, the former had wifely love for God, while the 
latter had extranuptial holy love for him, both being transcen- 
dental and supramundane. Though Laksmi krew that Krsna 
was non-different from Narayana in his essential nature, she was- 
attracted by his particular beauty and charm, and desired, union 
with him. But she could not attain union with him, because 
she had not the intensity and singlemindedness of their love, 
(PRS., p. 543; Bhag., v, 18, 12.) 


The Yadavas were very dearly loved by Krsna. But their 


love for him was mingled with reverence for his sovereignty. 
Sixteen thousand women adored him as their husband, but 
their love also was mixed with reverence for his majesty and 
power. His eight wives loved him as husband, but their love 
also was mingled with reverence for his superiority. The young: 
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female friends of Krsna loved him as an equal, and their love 
was absolutely selfless, desireless, and unmingled with reverence 
for his superiority, Radh&’s love exceeded their love for Krsna 
in intensity and perfection because she was saturated with the 
being of Krsna and possessed by him in her entire being. Her 
love reached the highest stage of superexalted holy love (adhi- 
ridha mahabhava). (PAS, 108, pp. 557-64. cp. IPEW. pp. 
417-27; GGA., ii, cp. 19, 23 & 24; i, ch. iv, 4 & 5.) 


Uddhava, a devotce of Krsna with loving servitude, could 
not attain even a touch of the young milkmaids passionate love 
for him, because he differed from them in birth or sex and 
subconscious dispositions (vasana) of love. (PRS., p. 550) They 
were women and could love Krsna as husband. But Uddhava 
was a man, and so could not love him as husband. He could 
not think himself to be a women and love him as such. Further, 
they had subconscious disposition of wifely love for Krsna. But 
he had subconscious dispositions of loving servitude. So he 
could not acquire even a touch of the reflection of their love. 
Their outward conduct appeared to infringe the social codes of 
morality, because they left their homes and husbands and danced 
with Krsna in a bower at a fullmoon night out of the excess of 
their passionate attachment to him. But, in fact, their passionate 
attachment to Krsna in disregard of social codes of morality and 
Vedic injunctions and longing for union with him without any 
desire for their own pleasure were a quest for God, the Supreme 
Self of all, and the dearest of all. Selfless love for God with single- 
minded devotion devoid of all desires is the prescribed way of 
devotional love for God. It is the highest of the supreme values. 
If they thought that they violated the prescribed codes of mora- 
lity and religion, they laboured under a misconception. (PRS., 
106, p. 552.) Their joy of union with Krsna was not even 
attainable by Laksmi in Vaikuntha. Their love was greater 
than his eight wive’s love for him at Dvaraka. It was greater 
than that of sixteen thousand women who loved and worshipped 
him as husband. (PRS., Bhag., x, 47, 55-56: XT, 11, 48; iii, 4, 31. 
X, 90, 22. cp. CCA., ii, ch. 19, 23 & 24. GVD., Vol. IV, pp. 
2648-51.) 


; Jiva merely describes the different ways of cultivating devo- 
tional love and sentiment for God. The concepts of Krsna, 
16J. R. 
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Radha, milkmaids and the like are merely illustrative. The 
ways of spiritual culture are illustrated by them. 

All kinds of human relationship can be established with God. 
They are sublimated, purificd, and perfected in relation to 
Him. Divine law transcends the individual need, the social 
law, and the moral law, which are relative and temporary, and 
which are formulations of the mind subject to maya. Divine law 
is supramoral and spiritual. “Beyond the mental and moral 
being in us is a greater divine being that is spiritual and supra- 
mental.” (Sy., p. 188.) “The supramental and spiritual life 
cannot be mechanised and turned into a mental ideal or an 
external rule.” (Ibid., p. 191.) Good and evil are relative to 
time, place and circumstances. Though good helps and though 
evil retards the individual and the society towards their divine 
fulness, they are not eternal verities, but they change their 
meaning and value from time to time. (Ibid, p. 175) 


CHAPTER XIII 
Religious Sentiments 
The Religious Sentiment of Love for God ( Pritirasa ). 


The Rhetoricians hold that an ordinary permanent emotional 
disposition ( sthaylbhava ) is transformed into an aesthetic 
sentiment ( rasa ) by the appropriate determinant and excitant 
causes, accessory states, and ensuant causes. The determinant and 
excitant causes are called cau-es. The ensuant causes are called 
effects. The accesssory states are called aids. ordinary love (rati) 
of man and woman for each other isa permanent emotional 
dispostion, which is transformed into the aesthetic sentiment of 
love ( srngara-rasa ). similarly, love for God ( priti ), a perma- 
nent emotional dispostion, acquires the nature of a religious 
sentiment ( rasa ) when it combines with cause, effect, and aids. 
The determinant and the excitant are called its cause. The 
ensuants or expressions are called its effect. The accessory states 
are called its aid. (PRS., pp. 671-72) Love for God is an emotion 
(bhava). It is permanent because it is not terminated by contradi-- 
ctory or non-contradictory emotions and because it rnakes them 
subservient to its nature. Love for God is not discontinued by 
contradictory or noncontradictory emotions but continues 
and transforms them into its nature. It is roused by its determi- 
nants ( alambana vibhava ) and excitants ( uddipana vibhava ), 
strengthened by the accessory states, feelings or emotions ( vya- 
bhicaribhava. ) expressed in spontaneous emotional expressions 
( anubhava ), and transmuted by them into a religious sentiment 
of love. Love for God combining with the basic determinants, 
the excitants, etc., develops into the religious sentiment of love, 
when it atttains a particular state of manifestation brought about 
by a particular manifestation of the factors mentioned above. 
( PRS, p. 673. ) The religious sentiment replete with devotion is 
called the religious sentiment of devotion, It is said, “Emotions 
which are fit to be converted into aesthetic sentiments are trans- 
formed into them by the appropriate causes.’ The Rhetoricians, 
who discuss nature of the ordinary aesthetic sentiments, hold 
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that the emotion of devotion is not fit to be transformed into 
the religious sentiment of devotion owing to the absence of the 
causes of a religious sentiment. Jiva observes that this view is 
true in respect of devotion to gods, but that devotion to God 
can be transformed into the religious sentiment of devotion, 


( PRS, pp. 673-74 ) 

The causes of transforming the premanent emotional disposi- 
tion of love for God into the religious sentiment are threefold : 
(1) fitness of love for God for being tansformed into a religious 
sentiment (rasa), (2) fitness of its causes for exciting the 
love for God and transforming it into a religious sentiment, and 
(3) fitness of a person for experiencing a religious sentiment. 
( PRS., p. 674. ). In ordinary dramatic sentiments, love, etc., 
which are permanent emotional dispositions, are fit for being 
transformed into dramatic sentiments, because they are 
permanent and because they can assume identity with aesthetic 
enjoyment. Love for God has been shown to be a permanent 
emotional disposition and to contain greater bliss than that of 
Brhaman. In dramatic sentiments the causes are ordinary and, 
consequently, unable to transform the permanent emotional 
dispositions into sentiments. But they became extraordinary 
through the skill of expert poets, etc., and become capable of 
arousing them and developing them into dramatic sentiments. 
On the contrary, the causes of the religious sentiment are, by 
their very nature, extraordinary and transcendental. The persons 
enjoying the religious sentiment should have the permanent 
emotional disposition of love for god, without which the religious 
sentiment cannot be experienced. Even in ordinary dramatic 
sentiments the spectators should have similar parmanent emo- 
tional dispositions in order to be able to experience the drama- 
tic sentiments. In the absence of similar permanent emotional 
dispositons there can be no aesthetic enjoyment. ( PRS., 
p. 675. iii, 41, ), Vi$yanatha Kaviraja says, owing to the increase 
of sattva a connoisseur ( pramatr, samajika ) enjoys an aesthetic 
or dramatic sentiment ( rasa ) like a concrete object because of 
his identification with it, The aesthetic enjoy ment is full of uni- 
que and indivisible consciousness, bliss and knowledge, uninte- 
rrupted by the knowledge of other objects, inferior to the enjoy- 

ment of the bliss of Brahman, and surcharged with transcendent 
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wonder. ( 5. D., iii, 35, IPEW, pp. 163-70 ) Jiva observes, that 
natural sattva of maya or prakrti is the cause of an aesthetic 
Sentiment, but that spiritual sattva is the cause of the religious 
sentiment of love. Spiritual sattva ( visuddha sattva ) has been 
explained as a mode of God’s essential power of being devoid of 
insentience. The bliss of the religious sentiment of love for God 
exceeds the bliss of the indeterminate Brahman; and the transcen- 
dent wonder which characterizes it exceeds that of the experie- 
ence of Brahman. ( PRS, pp. 675-76; Bhag. iv, 9, 10; iii, 15, 
48; iii, 2, 12. ) Further the Rhetoricians who are experts in the 
science of dramatic sentiments and religious sentiments hold 
that of the religious sentiment of love for God is possible. The 
author of Bhagavannama-kaumudt has shown ina general way 
that the religious sentiment of love is possible. Sridhara has shown 
that the religious sentiments of quiet love, love of servitude frien- 
dly love, parental love, and wifely love for God are posssible. 
The milkman of Vyndavan had the religious sentiment of love 
for Krsna. The young milkmen had the religious sentiment of 
friendly love for him. Nanda and Yasoda had the religious senti- 
ment of parental love for him. The yogins had the religious sen- 
timent of quiet love replete with knowledge and devotion; Vysnis 
had the religious sentiment of devotion or love of servitude. 
Common people had the religious sentiment of love, All reli- 
gious sentiments are characterized by transcendent wonder 
which is their essence. Therefore, common people’s religious 
sentiment was characterized by transcendent wonder, because 
they had no distinctive characteristics of the religious sentiments 
of quiet love and the like. Dharmadatta says, ‘‘Transcendent 
wonder, which is the essence of an aesthetic sentiment, is always 
experienced. All aesthetic sentiments are, in essence, the 
sentiment of wonder.” ( PRS., p. 579; SD., iii, 34, p. 73) 
Hence Narayana, a forefather of Vigvanatha, has designated 
an aesthetic sentiment a sentiment of wonder. Sridhara avers 
that the wrestlers had the religious sentiment of terror ( raudra- 
rasa ) for Kysna. But Jiva observes, that the sentiments of terror 
and the like, which are in conflict with the religious sentiment 
of love should not be recognized. Thisis the view of those 
Rhetoricians who recognize the religious sentiment of love. Some 
Rhetoricians ( e.g. Bhojaraja ) recognize the religious sentiments 
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of friendly love and parental love, Sudeva and others recognize 
the religious sentiment of love of servitude. (PRS., pp. 579-80.) 


Jiva avers, that ordinary love and other emotions towards 
human beings are characterized by scanty pleasure, and that 
they turn into pain if the real nature of their basic determinants 
is reflected upon. ( PRS., p. 580.) Krsna himself has said, 
“Bliss is the extinction of pleasure and pain. Pain is depen- 
dence on pleasure due to the gratification of a desire.” 
Tranquillity is fixation of intellect on God.” It is superior to 
pleasure. It gives us abiding felicity. ( PRS., p. 580; Bhag., 
xi, 19, 36 & 41. ) The Rhetoricians, who are experts in ordinary 
aesthetic sentiments, show aversion to the aesthetic sentiments 
of disgust, etc. The Bhagavata condemns the ordinary aesthetic 
sentiments and culogizes the religious sentiment of love for God, 
because it can be excited in the minds of all persons, the 
worldly persons and the released persons even in plants devoid 
ofthe sense-organs. Hence the religious sentiment of love in 
human beings is not impossible. ( PRS., p. 584; Bhag. x, i, 4; 
x, 17, 12; i, 1,3.) The Bhigavata not only deals with the 
religious sentiment of love for God, but it is replete with this 
sentiment. It does not deal with the ordinary aesthetic senti- 
ments. It deals with God alone. Hence the sentiment with 
which it deals also relates to God. ( PRS., p. 586.) It is the 
religious sentiment of love for God. The Sruti says, “God is 
indeed rasa.” “The finite self acquires rasa from him and 
becomes full of bliss.” Here rasa means enjoyable bliss. The 
Bhagavata deals with the religious sentiment of love for God, 
which should be enjoyed by all until they reach the highest 
limit of their enjoyment, which permeates and surpasses the 
bliss of release. ( PRS., p. 587; Bhag., ii, 1,9.) The released 
persons also can enjoy this religious sentiment. Though it is 
enjoyed abundantly, it is not exhausted, like other kinds of 
enjoyment. The released persons enjoy it for eternity, and yet 
it is not exhausted. The bound souls, on the contrary, enjoy 
pleasure and suffer pain for a limited duration in accordance 
with their merits and demerits. Two characteristics of love for 
God are shown here : its fitness for developing into the religious 
sentiment, and its transformation into this sentiment. ( PRS., 
p. 591; Bhag., xii, 4, 39-40. ) 
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There are two classes of the experiences of the religious 
sentiment of love. (1) Some comrades of Krsna, by their very 
nature, experience this sentiment, because they are his partners 
inthe humandrama, They are his intimate associates, parti- 
Cipate in his actions, and enjoy the essence of the religious 
sentiment or love for him. (2) Others are not his intimate 
associates, and, consequently, enjoy this sentiment partly. 
Though the former alone completely enjoy this sentiment, the 
latter should identify themselves with the former and enjoy it. 
Thus scriptural] testimony has proved that love for God can be 
made relishable by the appropriate determinants, excitants, acces- 
sory states, and organic expressions, and transformed into the 
religious sentiment of love. ( PRS., p. 593. ) 


The religious sentiment of love for God is evoked by the 
combination of the determinants, excitants, acce:sory states, 
and organic expressions. According to the Rhetoricists, who 
are experts in the dramatic sentiments there are four classes of 
persons who experience the basic emotions or the corresponding 
dramatic sentiments. (1) The hero ( nayaka ), who is imitated 
by an actor, can directly experience the basic emotion. (2) The 
actor ( nata ), who imitates the hero can indirectly experience 
his basic emotion. The experience of the hero’s emotion is 
attributed to the actor. The basic emotion is ordinary, limited, 
and hindered by fear, etc., whereas the dramatic sentiment is 
extraordinary, unlimited, and joyful and unobstructed by fear, 
etc. Hence the hero cannot experience the dramatic sentiment. 
The actor who imitates him by his histrionic skill only witha 
blank mind cannot adequately experience the dramatic senti- 
ment. (3) An appreciative actor can enact and appreciate a 
drama and experience the dramatic sentiment. (4) A conno- 
isseur ( samajika ) with an excess of sattva and a transparent 
mind can appreciate a drama and experience the dramatic 
sentiment. Jiva observes that the hero, the actor, and the 
connoisseur all can experience the religious sentiment of love, 
because its causes are extraordianary. ( PRS, p. 595.) The 
experience of the religious sentiment is not restricted to any of 
them, because its causes are extraordinary. (Ibid, p. 599.) 
The religious sentiment of love exists fully and eternally in the 
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hearest of God’s comrades, which is transmitted to the persons 
who identify themselves with the comrades. There love for God 
is extraordinary, unlimited, and self-existent. Hence all devo- 
tees can experience the religious sentiment of love without any 
restriction. ( PRS., p. 597 ). 


Love for God is not imagined by the dramatists, like love 
and other ordinary emotions. It is a permanent emotional 
disposition in a devotee infused into him by God. It isa mode 
of His essential power of bliss ( Wadini-Sakti-vrtti) through 
which a devotee loves Him. It cannot be interrupted by fear, 
as it is found in Prahlada and the young milkmaids. Nor can 
it be discontinued by birth in other species as it is found in 
Vitra and Gajendra. The former was born as an Asura. The 
latter was born as an elephant. Nor can it be eclipsed by the 
experience of the bliss of Brahman as it is found in Sukadeva. 
An ordinary dramatic sentiment is mainly due to the genius of 
a dramatist, who adds charm to love and other materials, and 
who renders them amenable to be transformed into the dramatic 
sentiment. An appreciative connoisseur experiences the dra- 
matic sentiment on account of the dramatist’s genius. But the 
charm of the religious sentiment is not due to the dramatist’s 


. genius. 


The causes of the extraordinary religious sentiment of love 
are extraordinary. Its basic determinant is extraordinary, 
because God is unequalled and unexcelled, and because His 
comrades are equal to Him, who are its basic determinants, 
The exicitants of the religious sentiment of love are extra- 
ordinary because they are the attributes and actions of God and 
His comrades. ( PRS., p. 606; Bhag, ii, 15, 43; x, 20, 24; x, 29, 
37; x, 35, 8. ) 


The cause of the relish of love is called vibhava. Vibhayas 
are of two kinds : ( 1 ) basic determinant ( alambana ) and ( 2 ) 
excitant ( uddipana). Love (rati) has God for its object 
( visaya-alambana ) and a devotee for its abode or subject 
( afraya-alambana ). God is extraordinary because He is un- 
equalled and unsurpassed. His devotees are extraordinary, 
because they are like Him in their essential nature, being His 
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eternal parts and being inspired by love for Him. They cannot 
be absolutely identical with Him. Thus the determinants of 
the religious sentiment of love are extraordinary. 


God’s qualities and actions and objects are the excitants 
( uddipana vibhāva ) of the religious sentiment of love. Kysna’s 
qualities, actions, flute, horn, conchshell, footprints, field of play 
etc., are its excitants. Even the ordinary objects belonging to 
him extraordinary. Thus the excitantss of the religious senti- 
ment of love are extraordinary. As the determinants and the 
excitants of the religious sentiment of love are extraordinary, 
so its ensuants ( anubhāva ) or organic expressions also are 
extraordinary. “On hearing the notes of Krsna’s flute the cows 
became immobile and the trees had gooseflesh in ecstasy.” 
Hence the organic expressions of the religious sentiment of love 
must be extremely extraordinary. Its accessory states ( ८.४. 
self-abasement, etc. ) also, which are its aids, are extraordinary. 
For example, mental derangement, etc., due to separation from 
Krsna with extraordinary characteristics absent from normal 
human beings, are its accessory states. Sometimes all the aids 
of the religious sentiment of love are, by their very nature, said 
to be extraordinary. ( PRS., pp. 599-602; bhag., x, 21, 19; 
IPEW,. pp. 436-41; PRS, pp. 603, 607. ) 


The determinants, the excitants, the accessory states, and 
the ensuants of the religious sentiment of love all being extra- 
ordinary, they have the power of rendering the permanent 
emotional dispostion of love relishable. Therefore they are 
called its determinants, excitants, accessories, and ensuants in 
the real sense. ( PRS., p. 611.). The Rhetoricists say, “A 
determinant is so called because it renders love, etc., fit for 
sprouting into a relishable sentiment ( rasa). An ensuant is so 
called because after its occurrence it can immediately render 
love, etc., relishable. An accessory state isso called because 
it can stengthen love, etc. into a relishable sentiment. (PRS., 
p. 610.) in ordinary dramatic or aesthetic sentiments the 
determinants, the excitants, the accessory states, and the ensuants 
cannot by themselves render the permanent emotional disposi- 
tions of love, etc., relishable. But they can do so when they 
are given an additional charm and rendered extraordinary by 
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the genius and the dramatic skill ofa dramatist. But the deter- 
minants, the excitants, the accessory states, and the ensuants 
can, by themselves render the permanent emotional disposition 
of love ( priti ) for God relishable because of their extraordinari- 
ness, and transmute it into the religious sentiment of love 
( pritirasa ). Just as the ordinary dramatic pathetic sentiment 
( karuna-rasa ) is rendered extraordinary and relishable bya 
dramatist through his dramatic skill, so the religious sentiment 
of separation from God also is rendered relishable by the 
natural transcendental character of love for God, and by its 
determinants, excitants, accessory states and ensuants. Although 
outwardly a devotee feels separation from God, his heart is 
always full of deep love for Him. Both God and love for Him 
cannot leave their essential nature of being a mass of supreme 
bliss. ( PRS., p. 610. ) Although love for God is of the nature 
of supreme bliss, yet it is the cause of pain at the time of separa- 
tion from Him, evenas the moon-light becomes the cause of 
pain to a young women separated from her lover. Further, 
the pain of separation is included in the joy of love because it 
arises from this emotion and because it fosters the joy of future 
union. Similarly, the religious sentiment of separation from 
God is included in the joy of love for Him because it is permea- 
ted with the hope for future union with Him. Thus a devotee 
who identifies himself with a comrade of God can experience 
the religious sentiment of love. The emergence of the religious 
sentiment ina God’s comrade is direct, because transcendent 
attachment caused by sight is superior to what is caused by 
hearing. Love ofa comrade of God is aroused by the sight of 
its object orabode. But love o! an imitator or a connoisseur 
is aroused by hearing the words of the imitator. Hence the 
love of the former is greater than that of the latter. The imitator 
of a comrade of God in a drama is held to be a devotee, Others 
cannot adequately imitate him. Hence the religious sentiment 
of love can emerge in the imitator also. 


Both God anda devotee are the heroes who are imitated. 
Gan a devotee, who imitates a devotee, who experiences the 
religious sentiment of love for God, experience the religious 
sentiment of love fora devotee? Jiva replies in the negative, 
because the religious sentiment of love for a devotee does not 
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arise when the religious sentiment of love for God emerges, 
since the latter is in conflict with the former. ( PRS., p. 613. ) 
The religious sentiment of love can be experiencd in relation 
to God, but not in relation to oneself. The experience fulfils its 
purpose as the excitant ofthe religious sentiment in a devotee. 
Hence, sometimes even if some pure devotees happen to imitate 
the actions of God asa human incarnation, they express the 
actions as related to him, but they cannot experience the emo- 
tions felt by him. But when there is no conflict with devotion, 
the religious sentiment of love for a devotee may emerge. For 
example, those, who imitate Gada, Krsna’s brother, and others, 
may experience the religious sentiment of love for Vasudeva 
and others. The connoisseurs also ought to be devotees. They 
also may experience the religious sentiment of love. ( PRS., p. 
614.) This is the method of rousing the religious sentiment 
of love ina drama that is witnessed. Ina drama that is heard 
also the religious sentiment of love can be aroused if the subject 
of narration, the narrator, and the audience are appropriate. 
Those who are possessed of the germ of love for God depend 
upon these conditions for the arousal of the religious sentiment 
of love. But mere recollection of God can arouse the religious 
sentiment of love in those who have acquired passionate love 
for God. Even the hearing of musical sounds can evoke the 
memory of God and excite the religious sentiment of love in 
them. ( PRS., p. 616; Bhag., vi, 5, 22. ) Itis passionate love 
for God that awakens the complement of causes of the religious 
sentiment of love. ( PRS., p. 617; Bhag., vii, 4, 139-41.) 
Prahlada was a devotee possessed of passionate love for God, 
which could awaken the complement of causes of the religious 
sentiment of love in him. Even the Rhetoricists hold that the 
ordinary aesthetic sentiments become full-fledged even if some 
of their causes are lacking, because they are suggested to the 
experiencer by those causes which are present. Hence the 
extraordinary religious sentiment of love can be easily awakened 
by passionate love of a devotee, which brings to his mind the 
excitants, the determinants, the accessory states, and the ensu- 
ants, and arouse the religious sentiment of love. (PRS., p. 619.) 


The experiences of the religious sentiment of love are of 
two classes ; ( 1 ) those who participated in God’s pastimes in 
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his human incarnation and (2) those who have a conceit that 
they are God’s comrades (1) The former experienced the reli- 
gious sentiment of love by their very nature. Their passionate 
love for God brought to their minds the determinants, the 
excitants, the accessory states, and the ensuant causes, of the 
religious sentiment of love, and aroused it. (2) The latter 
experience the religious sentiment of love in two ways. Some 
of them experience it on hearing of the conduct of God in the 
company of his comrades who participated in his pastimes. 
Others experience it on hearing of God’s loveliness ( PRS., pp. 
619-20.) In the former the religious sentiment of love emerges 
in the following way. If the comrades, who participated in 
ahuman incarnation, are of similar emotional dispositions 
( vasna ), then these dispostions in them can awaken similar 
emotional dispositions in the other devotees, who have a conceit 
with the comrades, and thus arouse the religious sentiment 
of love in them. Ina dramatic performance there is identi- 
fication of the spectator with the actor, so that the former 
experiences an aesthetic sentiment through this identification. 
Ifthe comrades and the devotees are of different emotional 
dispositions, then the determinants, the accessory states, and 
the ensuants are mostly identical, which arouse the emotions of 
the spectators, but which cannot arouse the religious sentiment 
of love. If tne two are possessed of conflicting emotional disposi- 
tions, for example, one being possessed of the emotional disposi- 
tion of parental love andthe other being possessed of wifely 
love, then the sight of the expression of parental love can arouses 
only common 1०४८ for God, nota particular kind of love; nor 
can it arouse the religious sentiment of love. In the latter the 
devotees independently experience the religious sentiment of 
love on hearing of God’s loveliness like His comrades. Thus 
love for God can be transformed into the religious sentiment 
of love by the determinants, the excitants, the accessory states, 
and the ensuant causes. ( PRS., pp. 620-22.) “A primary 
emotional disposition of love is transformed into an aesthetic 
sentiment by the determinants, the excitants, the accessory 
states, and the ensuant causes even as sugar-candy, chillie, and 
other ingredients are mixed into a relishable drink.” ( SD., iii, 
46, p. 85.) Similarly, the permanent emotion of religious love 
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is transformed by the appropriate determinants, etc., into the 
religious sentiment of love. The religious sentiment is both relish 
and relishable.. It is of the nature of relish because it is excited 
by the experience of God’s loveliness and because it is of the 
nature of favourable attitude towards it. The excitement of it 
is of the nature of relish. It is relishable because Ged and His 
comrades are its basic determinants. ( PRS., p. 623. ) 


The determinants are of two kinds : ( 1 ) basic determinants 
( alambana) and (2) excitants ( uddipana). God (Krsna ) 
‘is the object-determinant ( vigaya-alambana ). His dear ones 
are the abode-determinants or subjects ( &§raya-alambana) of 
love for God. A devotee of God can experience love for Him 
even when He is brought to his mind by recollection. The 
word “determinant” applies to the object and the subject. God’s 
dear ones also are the determinants ofthe religious sentiment 
oflove. Though they are its determinants, those with regard 
to whom a particular kind of love for God is excited, are its 
basic determinants ( alambana-vibhava ), and the other deter- 
minants are its excitants ( uddipana vibhava. ) ( PRS., p. 62- 
63; bhag., x, 23, 22; x, 13, 33. ) 


Among the comrades of God those whose love is similar to 
the love of a devotee are possessed of similar emotional disposi- 
tions, and those, whose love is different from the love ofa 
devotee, are possessed of different emotional dispositions. The 
former are the basic determinants, while the latter are the 
excitants. Thus God’s dear ones are of two classes: basic 
determinants and excitants. The devotees love the comrades 
of God, because the latter cherish love for Him, and not because 
the latter have any worldly relation to the former. This is 
also true of the comrades themselves. They cherish. love for 
one another because they cherish love for God. Thus love for 
the comrades is not dependent on their relation to oneself; ( 2 ) 
love for God is the principal cause of their love for one another; 
( 3 ) love for the comrades is due to their love for God. Hence 
God is the centre of reference here. 

ना for God’s comrades either of similar emotional disposi- 
tions of love or of different emotional dispositions of love is not 
dependent one their relation to one self, but on their being abodes 


|| 
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of love for Him. Thus love for the comrades on the basis of 
their relation to oneselfis forbidden, love for God Himself is 
welcomed, and love for His comrades for the sake of their love 
for God is recognized. ( PRS., pp. 628-30; Bhag., i, 8, 41-42; 
xi, 29, 37 -38; x, 85, 40-42. ) 


Then the excitants ०४६८ religious sentiment of love are 
stated The characteristics being qualified by which God (krsna), 
the basic determinant, excites the religious sentiment of love, are 
called its excitants (uddipana vibhava). They are His qualities, 
birth, actions, substances, and time. ( PRS, p. 639. ) His qua- 
lities, are of three kinds : bodily, verbal and mental. All his 
qualities are supranatural. Truthfulness, purity, compassion, 
forbearance, renunciation, contentment, simplicity, tranquillity 
sense- control, penance, equality, endurance, withdrawal of the 
sense-organs from thier objects, erudition in the scriptures, 
knowledge, dispassion, power of domination, heroism, spirited- 
ness strength, memory, radiance, patience, tenderness, bold- 
ness, trust, good conduct, powers of sovereignty, gravity, impert- 
urbability, faith in God, renown, egolessness, indepe. dence and 
the like are his eternal qualities. Truthfulness consists in speaking 
the truth. Purity is holiness. Compassion is intolerance of others, 
sufflerings. It implies protection of the protegés and benevolence 
to the devotees. Forbearance is control of the mind when anger 
is evoked, Renunciation is generosity. Contentment is satisfaction 
is oneself, Simplicity is non-crookedness. It implies doing good 
to all. Tranquillity is steadiness of mind. It implies firmness in 
vows. Sense-control is contro] of the external sense-organs, 
Penance is the virtue of a Ksatriya in accordance with 
Krsna’s role as a human Incarration. Equality is non- 
discrimination of friend and foe. Tolerance is endurance 
of other’s offences to oneself. Abstinence is indiffierence to 
acquisition of gain. Erudition is being well-versed in the 
scriptures. Knowledge is fivefold : intelligence, gratitude, know- 
ledge of proper place, time and objects in a situation, omnisci- 
ence, and knowledge of oneself. Dispassion is aversion to objects 
of sentient pleasure Mastery is the power of controlling others, 
Heroism is courage in fighting. Spiritedness is the power of 
exerting influence on others. It implies the renown of influence. 
Courage is efficiency or quickness in performing 4 difficult 
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work, Patience is imperturbability when there isa cause of 
agitation. Memory is determination of one’s duty. Independence 
is nonsubmisstion to others. Efficiency is skill in action, skill in 
performing many kinds of action at the same time, and skill in 
different kinds of arts. Radiance is loveliness in the arrangement 
of the limbs, loveliness in complexion, voice, touch, fragrance, 
etc., loveliness in age, and power of enchanting the hearts of 
women. Patience is the absence ef restlessness ‘Tenderness is the 
melting of the heart due to love. It implies subjection to love. 
Boldness is excess of genius, It implies eloquence. Trust is 
modesty, respectfulness to respectable persons, and sweet speech. 
Virtuc is good conduct and keeping the company of the virtuous. 
Sahas is mental alertness and efficiency. Ojas is efficiency of 
the cognitive sense-organs. Strength is the efficiency of the motor 
sense—organs. Sovercignty ( bhaga ) consits, in being happy, and 
in being possessed of all kinds of prosperity. Gravity is the 
power of keeping one’ s secrets to oneself, which are inaccessible 
to others. Steadiness is the absence of fickleness. Faith (astikya) 
consists in the knowledge of the scriptures which speak of God. 
Renown is the fame of possessing many good qualities. 
It implies popularity. Honour consists in adorability. 
Egolessness is the absense of pride and conceit. Krsna is also 
possessed of all supernatural powers, infinite existence, concious- 
ness and supreme Godhood. These qualities are less and imper" 
manent in others, but they are perfect and permanent in Krsna 
( PRS. p. 643; Bhag., i, 11, 25. ) When Krsna descends on earth 
as a human Incarnation he manifests truthfull resolve, power of 
controlling inconceivable maya, being possessed of unalloyed 
sattva, power of protecting the world, power of making the 
foes killed by him attain heaven, power of attracting the sages 
who delight in their selves, being served by Brahma, Siva and 
other gods, unthinkable supreme power, ever-renewed beauty 
owing to infinitude, power of controlling maya even as a Puru- 
savatara, owner of creating, preserving and destroying the 
world, being the seed of Gunavataras-Brahma, Visnu and Siva, 
power of supporting innumerable universes, being possessed of 
supreme unthinkable essential powers even in the forms of 
Vasudeva, Narayana, etc., power of giving release and devo- 
tion to the enemies killed by him as Krsna,-God Himself, being 
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possessed of wonderful loveliness of form and beauty, and power 
of giving intense joy and proximity to insentient object and 
beings devoid of the senscorgans. He manifests many other 
qualities. The qualities mentioned here are mere indications of 
His infinity of attributes. ( PRS., 116; pp. 63 8-45. cp. CCA, 
ii, ch-23; BRS.; GYD., Vol. V, ch, 1-2 cp. BHR., pp. 35-37. ) 


The qualities 1-68 exist in their perfection in God. They 
exist slightly in his devotees. The qualities 69-77 exist in the 
incarnation of God as Fish-god, Tortoise-god, etc. The qualities 
77-81 exist in Mahavisnu. The qualities 1-82 exist in Vasudeva 
and Narayana. The qualities 1-85 exist in Krsna. 


The Different Kinds of the Religious Sentiment of Devotion. 


(1) The religious sentiment of devotion blended with 
knowledge ( §antapriti-rasa ) is stated below. God manifested 
as Brahman is the object-determinant of this sentiment. It is 
called the quiet religious sentiment. The devotees who have 
acquired the saving knowledge, and who enjoy God’s pastimes 
are its abodedeterminants. The knowing devotees who delight 
in their selves or sages are its subjects. Sukadeva was at first 
established in the knowledge of Brahman. But he was later 
attracted towards the loveliness and playful actions of God. He 
was the abode of the religious sentiment of devotion blended 
with knowledge ( jnana bhaktimaya-rasa ) in this condition. 
An aspirant devoid of love for God cannot be the abode of this 
religious sentiment. ( PRS., p. 820) chiefly, God’s qualities, 
actions, and objects are the excitants of the quiet sentiment of 
love. His qualities are His being an embodiment of existence, 
consciousness and bliss eternally realized in His essential nature, 
lordship, being the Supreme Self in all, being principally endo- 
wed with the power of knowledge, ubiquity, granting liberation 
to the enemies killed by him, fondness for quiet devotees, equa- 
lity, self-control, tranquillity, holiness, being possessed of surpa- 
ssing beauty, etc. His dear objects are Mahapanisad, his wise 
quiet devotees, the place sanctified by His pastimes, etc. The 
ensuants of this sentiment are the praise of these qualities of 
God, calling the names of Para Brahman, and Paramatman, 


being attracted towards God after determining the bliss of 
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Brahman, fixing the eyes on the tip of the nose, behaving like 
an Avadhita or nonobservance of methodical standardized spiri- 
tual discipline, making obeisance to God, reciting hymns to 
Him, etc. Its spontaneous expressions are mostly those of 
ordinary aesthetic sentiments. Its accessory states are self-despise- 
ment, contentment joy, ascertainment, recollection, dejection, 
eagerness, flurry, conjecture, etc. Its permanent emotional dispo- 
sition is noetic devotion (jfiana-bhakti) or devotion blended with 
knowledge. The image of God isits basic determinant. The 
fragrance of tulasi leaves offered to it and wafted by the wind 
is its excitant. Particular spontaneous expressions are its ensu- 
ants, Joy which agitates the mind is its accessory emotion. 
The quiet sentiment of love is generated by all these casuses 
combined with one ‘another. ( PRS., pp. 821-23. cp. BRS., 
ili, 1, 4-6, 7-13, 25-26, 29-33. ) 


(2) Then the religious sentiment of loving regard for God 
( a$rayabhakti-rasa ) as protector is stated. God ( Krsna ) mani- 
fested as protector is its object-determinant. His attendants, 
who participated in His pastimes, and who were pr tected by 
him, were its abode-determinants or subjects ( PRS., p. 825. ). 
In Vaikuntha the form of God, in which His human form is 
chief, is its object-determinant. Among the residents of Vrnda- 
van the human form of Krsna whose influence is extremely 
fascinating is its object-determinant. Those who are protected 
by him are of two classes: ( 1 ) those who are engaged in his 
actions in the external world are his nonintimate attendants; 
( 2 ) those who regard his protection as their very life are his 
intimate attendants. Brahma, Siva and others who are engaged 
in cheating, destroying and governing the world are his internal 
attendants, because they cherish this kind of devotion to God 
as a protector. The latter are of four classes: ( 1 ) common 
protegés, ( 2 ) the residents of Mathura and Dvaraka and ( 3 ) 
the residents of Vrndavan. The first were some sages and kings 
imprisoned by Jarasandha. The second and the third were the 
common people of the regions. The qualities of God, which 
are the excitants of the religious sentiment of loving regard of 
His attendants in Vaikuntha, are His lordship, being the seed 
of all His human incarnations, power of attracting the sages who 
ane their selves, power of granting Putana and other 
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enemies the states of His great devotees, being the Supreme Self 
ofall, supporting innumerable universes, etc. His qualities, 
which are the excitants of this religious sentiment in those who 
love his human form, are being the ocean of grace, protecting 
the protegés, being possessed of unthinkable supreme powers, 
being supremely adorable, omniscience, firmness in vows, 
properity, forgiveness, kindness, truthfulness, efficiency, univer- 
sal benevolence, great influence, virtuousness, knowledge of 
the scriptures, doing good to the devotees, generosity, spirited- 
ness, renown, strength, being subject to passionate love, etc. 
His being a milkman, a Ksatriya, boyhood, etc., are the exci- 
tants of this religious sentiment. The sight of the cosmic form 
of God as creator, preserver and destroyer, etc., are the excitants 
of this sentiment in His attendants in Vaikuntha. Defeating the 
enemies, protecting his own party, looking at his attendants 
with compassion, etc., are the excitants of this sentiment in 
those who cherish love for his human form. His objects, which 
are the excitants of this religious sentiment are his weapons, 
horn, flute, adornments, places, foot-prints, devotees, etc. 
These are spiritual and extraordinary objects for his attendants, 
There are ordinary substances and yet possessed of the power 
of thier spiritual counterparts for his devotees who cherish love 
for his human form. The times of his birth, defeat of his 
enemies, etc., are the excitants of this religious sentiment, 
Residing in places sanctified by him, chanting his qualities, 
names, etc., which are invested with great potency are its 
ensuants. The ensuants of the quiet religious sentiment also 
are its ensuants. Joy, pride, contentment, etc., are its accessory 
states in union with God. Fatigue, disease, etc., are its accesory 
states in separation from God. Self-despisement, apprehension, 
dejection, humility, anxiety, recollection, shame, ascertainment, 
death-like state, etc. are its accessory states in union and separa- 
tion both. Love for God as protector is its permanent emotional 
disposition.: The subjects of Dvaraka said to Krsna, “You are 
our mother, benefactor, husband, father, spiritual guide and 
supreme Deity.” ( Bhag., i, 11, 7; i, 9, 31 & 35. ) 


The religious sentiment of loving regard for God as protector 
is of two kinds : (2) love in separation ( ayoga ) and (2) love in 
union ( yoga). The former is of two kinds. : ( 1 ) non-attain- 
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ment and ( ii ) separation. The latter is of two kinds ; siddhi 
and tusfi. Union after non-attainment is called siddhi, Union 
after separation is tusfi ( PRS., 205; pp. 830, 834-35; Bhag., x, 
7, 25; x, 73, 2-5; i, 11, 8, 1 & 8; x, 21, 10-11 & 14. ) 


(3) Then the religious sentiment of loving servitude ( das- 
yabhakti-rasa ) is stated. Krsna manifested as master is its 
object-determinant ( visayalambana ). His servants, who parti- 
cipated in his pastimes, and who were possessed of excellent 
qualities, were his abode-determinants ( a$rayalambana). Krsna 
is invested either with the form of God or with the form of a 
human being as stated before. ( PRS., p. 838.) Both kinds of 
his forms are the objects of this sentiment. His servants also 
are of two classes : ( 1 ) those who cherish love of servitude for 
the former and ( 2 ) those who cherish love for the latter. They 
are again of three classes : ( 1 ) those who minister to the needs 
ofhis body, e.g., those who shampoo his limbs, those who 
prepare his betel leaves, those who give him dress, perfumes, 
etc; ( 2 ) attendants, e.g., ministers, charioteers, generals, judges, 
governors, etc.; and ( 3 ) servants, e.g., cavalry, infantry, arti- 
sans, etc., who executed this commands. The excitants of the 
religious sentiment of loving regard for God as protector ( a§ra- 
yabhakti-rasa ) also are the excitants of this religious sentiment. 
His beauty and charm of the limbs are especially its excitants 
in his servants ministering to the needs of his body. His actions, 
e. g., lying, eating, etc., are its excitants. His objects, e.g., arti- 
cles used for his service, remnants of his food, etc., are its exci- 
tants. His mastery, etc., are its excitants in his ministers, etc., 
His overpowering influence etc., are its excitants in his servants 
who excute his commands. The ensuants of the religious senti- 
ment of loving regard for God as protector also are its ensuants. 
In union with Krsna being busy with the attendant’s own works 
for him is its ensuant. Trembling etc., are its spontaneous 
organic expression. In separation from him also their attending 
to their own works and serving his idol are its ensuants. In 
union joy, pride and contentment are its accessory emotions. In 
separation fatigue and. sickness are its accessory states. Loving 
servitude is its permanent emotional disposition. Akrira and 
others cherished loving servitude for Krsna in which the know- 
ledge of his Sovereignty predominated. Uddhava and others 
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cherished loving servitude for him, in which the knowledge of 
his loveliness predominated, though they had also the knowledge 
of his sovereignty. His servants at Vrndavan cherished love of 
servitude for him replete with the knowledge of his loveliness, 
But not withstanding abundance ofthis knowledge, their love 
was love of servitude, because they cherished regard for him 
because of his being endowed with excellent qualities and over- 
powering influence. ( PRS., pp. 838-41 & 844; Bhag., iii, 2, 
15 & 25-28; x, 15, 15.) The religious sentiment of love servitude 
invested with transcendant wonder is roused by the combination 
of its determinants, accessory states, and ensuants. ( cp. BRS., 
2, 3-17, 29-30. ) 


There are four kindsof the religious sentiment of loving 
servitude : ( | ) nonattainment, (2) separtion, ( 3 ) union after 
attainment of and ( 4 ) union after separation. 


(4) Then the religious sentiment of loving trust in God is 
considered. Krsna invested with the form of God or with the 
human form is its object-determinant. Those who are reared and 
fondled by him are its abode-determinants. ( PRS., p. 866. ) 
They are of three classes : ( 1 ) Brahma and others who cherish 
loving trust in his divine form; (2) young milkmen at vrnda- 
van who cheirsh loving trust in his human form ; and ( 3 ) sons, 
etc, at Dvārakā who cherish loving trust both in his human 
form and in his divine form. Among his sons some are similar 
to him in qualities, some in forms, and some in both. Krsna’s 
parental love, smiling looks, great renown, intelligence, strength, 
etc., are its excitants. Hisappropriate general qualities and 
actions also are its excitants. Putting questions to him softly at 
will, begging toys of him, being led by him, sitting on his lap, 
etc., are its ensuants in childhood. In boyhood, adolescence and 
youth the execution of his commands, imitating him in his acti- 
ons, giving up independences, etc., are its ensuants. In all ages 
obedience to him is its ensuant. All sattvika—bhavas are its spon- 
taneous organic expressions. Its accessory states are those of the 
previous religious sentiments. In permanent emotional disposi- 
tion is loving trust in Krsna as the rearer and fondler. Those 
who cherish this kind of love havea conceit that Krsna will 
tend and fondle them. They have humility which is the seed of 
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trust. Hence their love is called loving trust in God. This senti- 
ment is aroused by the combination of its determinants, excitan- 
ts, accessory states, and ensuants. It is of four kinds, viz., (1) 
union, (2) separation, (3) union after nonattainment and (4) 
union after separation. ( PRS., pp. 859-68. cp. BRS., iii, 2, 
49-56 ) 


(5) Then the religious sentiment of parental love (vatsala- 
bhaktirasa) is stated. Krsna manifested asa child to be tended 
and fonded is its object-determinant. His parents and other supe- 
riors are its abode-determinants. They cherish parental love to 
his human form alone (PRS., p. 868.) Vasudeva and Devaki, 
his parents, and Kunti cherished parental love blinded with _ 
loving servitude for him, Nanda and Ya$oda, his foster-parents, 
cherished pure parental love for him. Their knowledge and shrew- 
dness in conformity with their parental love are natural. They 
are eager to protect the child from harmful animals, and take 
delight in his childish pranks and fickleness. Bringing him up, 
smelling his head, blessing him, giving him instructions; threa- 
tening and punishing him for his good, smiling, consoling, 
worshipping God for his welfare, etc., are the ensuants of the 
religious sentiment of parental love. Kfsna’s fickleness and pasti- 
mes, radiance, beauty of his limbs, growth from childhood to 
boyhood, dress, objects of mischievous actions, etc., are its exci- 
tants. Parental love is its permanent emotional disposition, Its 
sattvika bhavas are shedding tears, immobility, faltering voice 
etc. The oozing out of milk ‘from Yasoda’s breast is its special 
ensuant. Anger, wonder, apprehension, etc., are its accessory 
states. Parental love is transformed into the religious sentiment 
by its determinants, excitants, accessories, and ensuants, and is 
characterized by transcendent wonder. (PRS, 242, pp- 870-81.) 
(PRS., p. 898-904) The religious sentiment of parental love is 
of four kinds : (1 ) non-attainment, ( 2 ) separation, ( 3 ) union 
after non-attainment, and ( 4 ) union after separation. (cp. BRS: 
iii, 4, 2-8, 20-23, 25, 27-32. ) 


(6) Then the religious sentiment of friendly love is consid@ 
red ( sakhyabhaktirasa ), Krsna manifested as friend is its object 
determinanat, His friends, who participate in his human activi 
tles, are its abode-determinants. They also are endowed wi 
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similar emotions of friendly love, which is excellent in nature 
and influence. ( PRS., p. 904. ) Generally Krsna in his human 
from is the object-determinant of this religious sentiment. Krsna’s 
friends are oftwo classes: (1 ) friendly benefactors (suhrd ) 
and, (2) friendly comrades ( sakha ). The former cherish love 
for him in the form of doing good to him disinterestedly. The 
latter are his intimate comrades who walk and play with him. 
Bhimasena, Draupadi and others are his selfless benefactors. 
Arjuna, Sridama and others are his intimate comrades. His fri- 
ends are like himin character, qualities, age, dress and sports. 
His friendly comrades are of three classess : (1) friends, (2) dear 
friends, and (3) deer playmates. They are endowed with special 
characteristics, Among them Sridama and others are the best 
owing to the charm of their intimate comradeship with him, and 
cherish love for his loveliness only. Krsna is the object-determi- 
nant of the religious sentiment of friendly love, His manifest 
friendship, simplicity, gratitude, intelligence, learning, 
genius, efficiency, heroism, strength, forgiveness, compassion, 
popularity, etc., beauty of his body, boyhood, and 
handsome features, are its excitants. Simplicity, etc., are 
the chief excitants of the religious sentiment of friendly benevo- 
lence. Simplicity, cleverness and beauty are the chief exci- 
tants of the religious sentiment of intimate comradeship. A 
blendihg of them in appropriate proportions is the excitant of a 
blending of these two kinds of this sentiment. Krsna s being 
really a Ksatriya is chiefly the excitant of the religious senti- 
ment of friendly benevolence. His being reared as a milkman is 
chiefly the excitant of the religious sentiment of intimate comra- 
deship. His prowess, etc. are the chief excitants of the former, 
while his sports, singing, speaking many languages, calling 


. cows, playing on a flute, art, childlike plays, etc., are the chief 


excitants, of the latter. His clothes, ornaments, conchshell, disc, 
horn, flute, stick, dearest friends, etc., are its excitants. The 
times ofhis play also areits excitants. Doing good to Krsna 
without any self-interest, telling him what is right and what is 
wrong, conversation with smile, etc., are the ensuants of the 
religious sentiment of friendly benevolence. Unrestricted actions 
of love are the ensuants of intimate comradeship. They are 
various kinds of play, singing, playing on flutes, etc., eating, 
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sitting, lying, cutting jokes, secret activities, talking in private, 
shedding tears, etc., are the ensuants of the religious sentiment 
of friendly benevolence. Fainting isan ensuant of the religious 
sentiment of intimate comradeship. Joy is an accessory state 
of both. Friendly love is their permanent emotional disposition. 
The friendly love of Sridama and others is restricted by the 
knowledge of Krsna’s power of sovereignty. Arjuna and other’s 
knowledge of his sovoreignty is restricted by their friendly love 
for him, In both there is a blending of friendly love with 
knowledge of sovereignty. The friendly love of the milkmen’s 
boys is pure and unmixed and not distorted by any other emo- 
tion. The knowledge of sovereignty produces the emotion of 
awe. The religious sentiment of friendly love is of four kinds : 
(1) union, (2) separation, (3) union after non-attainment, 
and (4 ) union after separation. ( PRS., pp. 905, 31. cp. BRS., 
iii, 3, 1-6, 23, 27, 51-54, 57-61. ) 


(7) Then the religious sentiment of wifely love is considered 
( Kantabhakti-rasa ). Kfsna manifested as the lover is its object- 
determinant. His very dear female friends possessed of deep 
love for him are its subject-determinants. ( PRS., p. 931. ). 
Krsna as supremely beautiful and charming and endowed with - 
exquisite qualities is its object-determinant. Rukmini and other 
wives of Krsna were his own ( sviya ) beloved women, because 
they were married to him. The young milkmaids were not 
married to him, and yet loved him as their dearest lover. They 
appeared to be not his very own in his manifest, pastimes, but they 
were really hisown. They were praised as unequalled and un- 
excelled their love for Krsna. ( PRS, 276, p. 936. ) «They were 
excessively fortunate to enjoy the supreme beauty of Krsna, 
which was unequalled and unsurpassed, ever new, and unattain- 
able even to Laksmi.” «He always thought of them.” These 
texts show the supreme excellence of the young milkmaids loved 
by Krsna, although they were not married to him, «In human 
society men become husbands of maids by marriage, But God 
is husband or the dearest Lord of women by His divine nature. 
Narayana is the eternal consort of Mahalaksmi in Para-vyoma. 
= spiritual abode,” (PRS., p. 938; Bhag., x, 47, 46-60. ) 

e young milkmaids were Krsna’s essential power of bliss 
(svariipagakti ) and his very own. But he manifested them as 
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not his own ( parakiya ) in this physical world to show their 
pure, spiritual, passionate love for him, They were more exce- 
llent than his own wives (sviya ) Rukmini and others, who 
enjoyed union with him because they were married to him, 
But the milkmaids loved him most fervently without any self- 
interest, because he was the Lord of their hearts. They had 
extranuptial holy love for him. Their love was natural, sponta- 
neous, pure, sexless and transcendental. It was not sanctioned 
by the social convention of marriage. They loved him to the 
sake of love and infringed the social codes of morality. (KRS., 
xi, 12, 12; Bhag., xi 12, 13. )। 


The Rhetoricists who deal with ordinary aesthetic sentiments 
admit that impediments to the union of the lover and the belo- 
ved woman enhance their love for each other. Bharata Muni 
says, “That is the best love which is interrupted by many hin- 
drances, e.g., social conventions and moral codes, which is 
related to lust, in which lust is concealed, and which is difficult 
of being fulfilled by both the lover andthe beloved woman.” 
Rudra says, “The crookedness and inaccessibility of the beloved 
woman, and obstacle to union with her are Cupidé§ most potent 
weapons.” Visnugupta says, “The lover’s hearts are excess- 
ively attached to those beloved women who are crooked and 
inaccessible.” 


Social and moral prohibitions which prevented the young 
milkmaid’s from freely uniting with Krsna enhanced their 
natural love for him. Some opine that their love for him was 
excessive in intensity only owing to these hindrances. Jiva 
dispute. this view, and asserts that their love was more excellent 
in quality. ( PRS., p. 945). Krsna’s wives admitted the 
superiority of the young milkmaid’s love to theirs, Uddhava 
eulogized their love and coveted it. They both coveted it not 
because of their greatest intensity because of the social and 
moral prohibitions but because of its greater excellence. They 
did not desire to be prohibited by social customs and moral 
codes. Hence their love was supirior in quality to Krsna’s 
wive’s love and Uddhava’s loving servitude blended with 
friendly love for him. They could violate the social and moral 
barriers and were united with Krsna without the knowledge of 


CHAPTER XIII 265 


their elders and others hostile Stoiftheir love on account of 


their transcendent attachment and supramundane holy love. 
( PRS., p. 986. ) 


Although their love for Krsna was supirior in quality to 
other’s love for him, yet there were degrees of intensity in their 
love for him among themselves despite their common feature 
of being prohibited by social customs and moral codes. ( PRS., 
p. 946 ) Radha’s love for Krsna was the most excellent in qua- 
lity andthe most intense among theirs, and had the greatest 
power of subjecting Krsna to her will. ( PRS., p. 946; Bhag., 
x, 30, 28, ) 


The excellence of their love was natural and spontaneous, 
and not adventitious and acquired from other conditions, They 
themselves condemned adventitious love due to extraneous 
condition; and said, “The prostitutes discard impoverished 
paramours, the paramours discard unsatisfied prostitutes after 
sexual union.” ( PRS., p. 947. ) 


Some opine that the unmarried women’s love for their lover 
is inferior, Jiva observes that it is true of those who- love 
common human beings, and that their love is condemned by 
all. But the young milkmaid’s love for Krsna is not reprehen- 
sible. “Krsna who is the Supreme Self of the milkmaid’s of their 
husbands, and who is their indwelling Spirit and Lord incarna- 
ted as a human being on earth.” ( Bhag., x, 33, 36.) Sukadeva 
does not condemn their love as reprehensible. Jiva observes, 
that the husbands of the milkmaid’s are so called from the worldly 
standpoint, and not from the ontological standpoint, and that 
from the ontoligical standpoint the milkmaid’s were God’s 
essential powers. ( PRS., p. 952.) Ripa avers that Krsna, the 
Supreme Lover, manifested the milkmaids on earth in order to 
show the excellence of their extranuptial holy love for him. 
( UNM., Nayika, 3.) Jiva avers that they were excellent in 
their love for Krsna, beautiful in their physical features, accom- 
plished in womanly arts, and rich in the wealth of qualities. 


The female friends of Krsna were of two classes: (1) 
those of budding adolescence ( mugdhi ), ( 2 ) those of manifest 


hi 
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adolescence ( pragalbha ). They were different in ages and 
actions. The last were not more than sixteen years in age. 
They were again of three classes: (1) dhira, (2) adhira and 
(3) dhiradhira according to their natures. They were again 
of three classes: (1) superior (érestha ), (2) mediocre 
(sama), and (3) inferior (laghvi) in respect of degrees of 
their love. They were again of eight classes : ( 1 ) abhisarika, 
( 2 ) vasaka-sajja, ( 3) utkhandita, ( 4) khandita, (5) vipra- 
labdha, (6) kalahantarita, ( 7 ) prositapreyasi, and (8) 
svadhinbhartrka according to the different states of their love 
affairs. They are again of four classes: (1 ) sakhi, ( 2 ) suhrd, 
(3) tafastha, and (4) pratipaksika according as they possess 
similar emotions, slightly similar emotions, indistinctly similar 
emotions, and hostile emotions. The different kinds of emotions 
are discussed in connection with permanent emotional dispotions 
( sthayibhava ). ( PRS., 285; pp. 958-60; Bhag., x, 30, 14, 29 
& 30, 34-36; x, 29, 42. ) 


Krsna’s qualities, e.g., power of attracting women, loveliness 
of his budding adolescence, gracefuless of his limbs, ever-increa- 
sing newness, emergence of love, great intelligence, ready wit, 
being subject to love, etc., are the excitants of the religious 
sentiment of love. His playful actions, e.g., playing on the 
flute, etc., also are its excitants. His playmates also are its 
excitants. Just as his qualities, actions, and playmates are the 
excitants of his female friend’s religious sentiment of holy love, 
so their qualities, actions, etc., which are in harmony with it, 
are the excitants of his sentiment of love for them. Some of 
these qualities relate to themselves, and others relate to the 
other female friend’s of Krsna. ( PRS., pp. 987-88. ) 


Rukmini served Krsna always without any desire out of 
pure love for him. Those who pray to him for conjugal happi- 
ness through the observance of vows and performance of 
penances are deluded by maya. The milkmaids loved Kysna 
with all their hearts selflessly, and were united with him, deser- 
ting their husbands and kinsmen and infringing the social 
customs and moral codes. These actions of Krsna’s wives and 
female friends were the ensuants of their religious sentiment of 
holy love. The ensuants of the milkmaid’s religious sentiment 
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of love were of four kinds : (1) udbhasvara, ( 2) spontaneous 
( sattvika), (3) natural graces of adolescence ( alamkara ), 
and (4) vocal ( vacika). Slackness of dress, misplacement 
of hair, stretching the limbs, yawning, beaming of the body, 
quick breathing, etc., are udbhasvara. Kissing the arm of Krsna 
placed on her shoulder isa spontaneous expression ( sattvika- 
bhava), ( Bhag., x, 60, 50-52; x, 47, 9 & 57-63; x, 33,12& 
18. cp. BRS., iii, 5, 1-11; UNM., i, 2-6. GVD., Vol. v, ch. 
21-25. ) 


The natural graces of adolescence are of twenty kinds: 
(1) stir ( bhava), (2) flutter (hava), (3) amorous flutter 
(hela), ( 4 ) love-adornment (Sobha), ( 5 ) sweetness or loveliness 
(madhurya), (6) boldness (pragalbhya), (7) meekness (audarya), 
(8) constancy ( dhairya ), (9) brilliance ( kanti), (10) radiance 
(dipti), (11) playful imitation (lila), (12) splendour (vilasa), (13) 
simplicity in dress ( vicchitti ), ( 14 ) hysterical delight ( kila- 
kificita ), (15) confusion (vibhrama ), ( 16 ) slight (vivvoka), 
( 17) gracefulness ( lalita ), ( 13) ardent longing (mottayita), 
( 19 ) bashfulness ( vik;ta ), and ( 20) affected repulse ( kutfu- 
mita ). The first stir in the placed mind ofa girl due to love 
is called stir ( bhava). What is more manifest than stir, and 
expands the eyes and the eye-brows is called flutter (hava). 
The stir which more distinctly indicates love is called amorous 
flutter (hela). The grace of the limbs due to beauty, adoles- 
cense, loveliness, etc., is called love adornment ( §obha ). 
Beauty of actions in all states is called sweetness or loveliness 
( madhurya ). Fearlessness in an act of love ( e.g., placing 
one’s arm on Krsna’s shoulder ) is called boldness (pragalbhya). 
Modesty in all conditons is called meekness ( audarya ). The 
stable elevation of mind is called constancy ( dhairya ). Beauty 
brightened by the advent of love is called brilliance ( kant ). 
When brilliance is much heightened by age, time, place, quali- 
ties, and enjoyment, it is called radiance (dipti). Minicing 
Krsna’s dress, speech, actions, etc., is called playful imitation 
(Hla). The special charm of the posture of the face and the 
eyes, movement, sitting, etc., is called splendour (vilasa). The 
insufficient dress which brings out the radiance of the body is 
called simiplicity in dress ( vicchitti ). The blending of pride, 
desire, crying, laughing, fault-finding, fear, and anger due to 
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‘joy of union is called hystirical delight ( kilakificita ). Misplace- 
ment of the necklace, the garland, and other ornaments due to 
excess of love at the time of going to Krsna is called confusion, 
(vibhrama ). Disregard o! Krsna, and ofthe presents given 
by him, due to pride and the sulks is called slight ( vivvoka ). 
What expresses the beauty, charm, and arrangement of the 
limbs, and loveliness of the eye-brows is called gracefulness 
( lalita). The emergence of an intence yearning due to the 
arousal of the permanent emotional dispostion of love on hearing 
of the news of Krsna or on remembering him is called ardent 
longing ( motfayita ). What is expressed by actions but cannot 
be expressed in words owing to shame, sulks, jealousy, etc., is 
called bashfulness ( vikrta). The external show of anger at 
the touch of Krsna’s body owing to respect for him, although 
the heart is really delighted is called affected repulse ( kuffu- 
mita ). ( PRS., 320-29, pp. 990, 1004; Bhag., x, 29, 31; x, 83, 
25-26; x, 33, 22 & 11; x, 30, 33 & 2-3; %, 47, 15 & 19; », 32, 3; 
x, 29, 5-6; x, 22, 17. cp. UNM., Anubhavaprakarana, 57, 
IPEW., pp. 345-49. ) 


The verbal expressions of the religious sentiment of holy 
love are of twelve kinds. Speaking words of praise is called 
( alapa). Expressing grief in words is called lamentation 
( vilapa ). Speech in the form of asking questions and replying 
is called conversation ( sarnlapa). Sending a message about 
oneself to Kysna is called an errand ( sandeśa ). Expressing 
one’s mind inderectly by finding fault with Krsna is called 
carping ( apadeSa ). Speaking words for instruction is called 
advice ( upadefa ). Expressing one’s desire in the form of a 
pretext is called an excuse ( vyapadeSa ). Speaking meaning- 
less words out of intensity of love is called raving ( pralapa ). 
Repeating the some words is called repetition ( anulapa ). Mis- 
construing the words already spoken to mistead another person 
is called misconstruction ( apalāpa ). Wrongly ascribing one’s 
words to another to mislead a person is called attribution 
( atide§a). Pointing out a person definitely to another is called 
introduction ( Nirde§a ). These are the ensuants ( anubhava ) 
of the religious sentiment of holy love. ( PRS., 330-37; pp. 
1005-34; UNM., pp. 537-44; Bhag., x, 21, 12; x, 65, 9; x, 47, 6.) 
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Self-despisement, dejection, misery, intoxication, pride; 
apprehension, terror, flurry, mental derangement, epilepsy, 
sickness, fainting, immobility, shame, dissimulation, recollection, 
anxiety, ascertainment, eagerness, fiercencess, revenge, sleep, 
dream and deep sleep are the acces:ory states of the religious 
sentiment of holy love, Self-despisement is despisement of 
oneself. Dejection is regret. Misery is the lack of spiritedness. 
Intoxication is the destruction of the power of discrimination 
due to elation. Pride is disregard of others. Apprehension is 
expectation of harm. Terror is mental agitation due to fear. 
Flurry is quickness of mind. Mental derangement is due to 
confusion ofthe heart or emotional maladjustment ( h;daya- 
bhranti ). Epilepsy is destruction of mind ( manolaya ) 
or lapse of memory due to separation from the lover. 
Sickness is a particular state due to destruction of mind. 
Fainting is lapse of consciousness ( hrn-midhata ). 
Death-like condition is suspension of life due to hoy life in 
those women whose bodies have not yet been sanctified and 
transformed ( asiddha-deha ). Indolence is possible in other 
actions not related to Krsna owing to the possibility of fatigue 
inthem. Butit is not possible in actions relating to Krsna. 
So it is an artificial accessory of the religious sentiment of holy 
love. ( PRS., 349, p. 1037. ) Lack of the power of deciding on 


one’s duty is called inactivity. Shame is the opposite of imper- 
tinence, Dissimulation is concealing real emotions by assuming 


the expressions of the opposite emotions. Recollection is thin- 
king of what was known in the past. Conjecture is guess for the 
ascertainment oftruth. Anxiety consists in brooding. Deter- 
mination is ascertainment of one’s duty. Eagerness is intolerance 
of delay. Anger at Krsna or his female friends is artificial in 
this sentiment. ( PRS., p. 1041.) Intolerance is revenge. 
Jealousy is aversion to another’s exaltation or fourtune. Fickle- 


ness is lack of gravity. Sleep is enfoldment of the mind which 
is expressed in the absence of all bodily actions. Dream occurs 


in light sleep. Awaking is termination of sleep. These are the 
accessory states of the religious sentiments of holy love. ( PRS., 
337-62. pp. 1034, 44; Bhag., x, 47, 13; x, 34, 19; x, 46, 4-5; x, 
35, 9; x, 33, 18; x, 54, 4; x, 29, 4 & 27; x, 60, 39; x, 39, 21; x, 
22, 14-15; x, 31, 16; x, 30, 27; x, 52, 40; x, 53, 22-27; x, 
30, 5 & 27. ) 


शिका A 
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Love for Krsna as husband or lover is the permanent emo- 
tional disposition of the religious sentiment of holy love. Its 
cauSes are Krsna’s character and his dear wives or female 
friend’s character. Wifely love for Krsna is of two kinds: (1 ) 
love in the nature of direct enjoyment of union with him and 
( 2) love in the nature of approval of enjoyment of union with 
him. The heroine’s love for him is ofthe first kind. Their 
female friend’s love for him is ofthe second kind. ( PRS., p. 
1046. ) Those who are both heroines and female friends cherish 
love of both kinds. Love for Krsna is of three kinds: (1) 
ordinary (sadharani rati ), (2) becoming ( samaiijasa rati ), 
and (3) powerful love ( samartha rati. ) Desire for enjoyment of 
union is the cause of ordinary love. In becoming love desire 
for enjoyment of union is sometimes blended with love and 
sometimes experienced separately. In powerful love desire for 
enjoyment of union is undifferentiated from love. Enjoyment 
is the experience of one’s own pleasure brought about by one’s 
lover. In ordinary love desire for one’s pleasure is distinctly 
present. In becoming love desire for one’s own pleasure and 
desire for the lover’s pleasure both are present. In powerful 
love desire for the lover’s pleasure alone is present. 


Sairindhri’s love was due to desire for her own pleasure. 
In Krsna’s wives sometimes love for him appears as distinct 
from their desire for enjoyment of union with him. In his 
female friends there is nodesire for enjoyment of union with 
him, which is distinct from their 1019 love for him. The milk- 
maids could not forget him, although he left them and went to 
Mathura. Their love for him is spontaneous. ( PRS., p. 1048; 
Bhag., x, 61,4; x, 31, 19; x, 47,15.) Their love for Krsna is 
principally of two kinds. (1 ) love of the hero and the heroine, 
which has special regard for each other, in which the beloved 
milkmaid has a strong conceit. “l am thine”, and which abounds 
in dependence on the lover, modesty, praise, and favourable 
attitude towards him; and (2) love of the couple, which has 
special regard for each other, in which the beloved milkmaid 
has a strong conceit “thou art mine”, and which abounds in the 
knowledge of the lover's secret intentions, jest, and practice of 
crookedness. Besides these two kinds of love, there are some 
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varieties of love which are blends of more or less “sense of 
thine” and “sense of mine”. («I am thine”: “thou art mine”, ) 
(PRS., p. 1048; Bhag., x, 32, 4-8; x, 53, 46; x, 30, 11-12. ) 


The permanent emotional disposition of holy love for Krsna 
is rendered relishable and invested with transcendent wonder 
by the determinants, the excitants, the accessory states, and the 
ensuants, and transformed into the religious sentiment of holy 
love. ( PRS, p. 1060.) Itis of two kinds: (1 ) the sentiment 
of privation ( vipralambha) and (2) the sentiment of union 
(sambhoga ). The former is due to separation between a young 
couple Love felt in separation from each other is called the senti- 
ment of privation. It nourishes and strengthens the sentiment of 
union. Love is intensified by separation, even as the dye of a cloth 
becomes faster ifit is dyed again The sentiment of privation 
is of four kinds : (1) pirvaraga, (2) mana, (3) premavaicittya, 
and ( 4 ) pravasa. (1) Pūrvrāga is the foretaste of love of a 
young couple before their union. (2) The sulks ( mana ) 
are excited either by causes or without any cause in young 
couple owing to the crooked nature of love. They hinder the 
union of a young couple deeply attached to each other. Rupa 
overs that intimacy is the excellent seat of the sulks. They are 
oftwo kinds: caused and uncaused. Ripa says, ‘‘The sulks 
are caused by jealousy. Ifthe lover shows favourable attitude 
towards a rival, the beloved woman’s love is turned into the 
sulks.” Jealousy cannot arise without intimate love (pranaya). 
The sulks enhance love for each other. They are appeased by 
flattery, praise, etc. The sulks which are mere play of intimate 
love are said to be uncaused. They are found in the lover also. 
(3) Pravasa is melancholy felt bya young couple due to the 
sojourn of either of them ina distant place, who were united 
before. Separation due to distance in space is called sojourn 
( pravasa ). It gives rise to ten states: (1) anxiety, sleepless- 
ness, fear, emaciation, dirtiness of the body, raving, sickness, 
mental derangement, swoon, and death-like condition. Sojourn 
is of two kinds : (1) sojourn to a place which is not very distant 
and ( 2 ) sojourn to a place which is very distant. ( 4) Ripa 
defines. premavaicittya as the mental affiction due to the 
apprehension of separation even in the presence of either of the 
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couple because of the excellence of love. Jiva does not define 
it. ( UNM., p. 912. ) 


Union ( sambhoga ) is the emotion ( bhava) which arises 
from the union of a younge couple, who are related to each 
other by ties of love. It is love due to elation by seeing, 
touching, embracing, or talking with the beloved person, or by 
other acts favourable to him or her. It has ten states: (1) 
delight in sight, (2) first union, (3) talk, (4) disturbance of 
sleep, ( 5 ) emaciation, (6) aversion to objects of enjoyment, 
(7 ) absence of modesty, ( 8 ) mental derangement, ( 9 ) swoon, 
and (10) death-like condition Sometimes the love of union 
of the milkmaids in their childhood is described because some- 
times it is inborn, because sometimes it is excited by a special 
occasion, and because sometimes it is due to budding girlhood 
which begins in the sixth year when incipient love dawns. 
Sometimes Krsna’s love in childhood is described, because he 
assumes boyhood even when he is a child, Love in childhood and 
boyhood is extremely enjoyable. Union after foretaste of love 
(purvaraga) takes four forms; (1) observation, (2) conversation 
in confidence and intimacy, (3) touching the body, and 
( 4) an act of love. ( PRS., pp. 1060-71; Bhag., x, 52, 24-41; x, 
22, 6. cp. GCA., ii, ch. 19 & 23. IPEW., ch. XVII. ) 


The Subordinate Religious Sentiments of Love 
( gauna-prilimaya-rasa ). 


There are seven kinds of subordinate religious sentiments of 
love. (1) Of them the marvellous religious sentiment is consi- 
dered first. Krsna through his sudden superhuman deeds is 
its object-determinant (visayalambana ). His dear ones are 
its abode-determinants ( afrayalambana). His wonderful 
actions are its excitants. Expansion ofthe eyes, etc., are its 
ensuants ( anubhava). Flurry, joy, inactivity, etc., are its 
accessory states ( vyabhicari-bhava ). Wonder full of love is 
its permanent emotional dispositions. (sthayibhava). The 
marvellous feats of Krsna produced the marvellous religious 
sentiment of love in his dear ones. ( PRS., p, 736; Bhag., 
x, 69, 2. ) | 
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(2) The ludicrous religious sentiment of love is next consi- 
dered. Krsna through his awkward dress, speech, and actions 
is its object-determinant. His dear ones are its abode-deter- 
minants, (PRS., p. 737; Bhag., 8, 20- 2.) When his dear 
ones or hated ones are the objects of mirth because of their 
awkward actions and like, Krsna is the main object-determinant. 
They excite laughter in Krsna’s devotees because of their rela- 
tion to him. If, they were not so related, their awakward 
actions would not excite laughter in Krsna’s devotees. Awkward 
actions, speech, dress, etc., of Krsna, or of his friends or foes are 
the excitants of the religious ludicrous sentiment of love. Thro- 
bbing of the nose, the lips and the cheeks are its ensuants. Joy, 
indolence, dissimulation, etc., are its accessory states. Mirth 
full of love for Krsna is its permanent emotional disposition. 
It isthe blooming of the mind ofthe nature of approval of 
one’s object of love or of his conduct or of the nature of ridi- 
culing him. ( PRS ,p. 738; Bhag., x, 8, 20-22; x, 22, 89.) 
Krsna laughs when he is rebuked by Yasoda, who pretends to 
show anger when he lets loose the calves in improper times. 
His laughter is the expression of the blooming of his mind of 
the nature of approval of his action. 


(3) Then the religious heroic sentiment is next considered. 
It is of four kinds : (1) the religious heroic sentiments of virtue 
( dharmavira rasa ), (2) of kindness ( dayavira-rasa ), (3) of 
generosity ( danavirarasa), and of fight ( yuddhavirarasa ) 
according as its permanent emotional dispositions are love for 
Krsna blended with courage of virtue; courage of kindness, 
courage of generosity, and courage of fight, respectively. Virtue 
consists in the performance of religious works. Krsna has no 
object of great courage of virtue, because he has no desive for 
performing religious works for the acquisition of any good. 
Hence he himself as full of love is the object-determinant of 
the religious heroic sentiment of virtue. His devotees are its 
abode-determinants. Listening to the excellent scriptures, 
etc., are its ensuants. Ascertainment, recollection, etc., are its 
accessory states. The courage for religious works full of love 


for Krsna is its permanent emotional disposition. ( PRS., P. 


741; Bhag., x, 72, 3.) Yudhisthira prayed to Krsna to fulfil 
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his desire to perform a Rajasuya sacrifice to worship is various 
manifestions ( vibhiti ). 


The religious heroic sentiment of compassion is next consi- 
dered. Krsna who conceals his own form and assumes the 
form of a distressed person is its object-determinant. His 
devotees who are endowed with compassion for him are its 
abode-determinants. Their- compassion is aroused by love for 
Krsna, which enables to know all creatures to belong to 
God, and which fulfils itself by sacrificing everything, even 
one’s life for him. Krsna’s parent’s compassion fosters their paren- 
tal love for him. (PRS., p. 741; Bhag., ix, 21, 4-10.) Expressions 
of distress, misery etc., are the excitants of this sentiment. 
Speaking consolatory words, etc., are its ensuants. Hagerness, 
ascertainment, joy, etc., are its accessory states. Courage for 
compassion full of love for Krsna is its permanent emotional dis- 
position. Rantideva gave away all articles of food to the hungry 
Brahmana who came and asked him for food when he was ready 
to take his meal. Krsna disguised himself as the Brahmana. 


The religious heroic sentiment of generousity is next consi- 
dered. It is produced in two ways:( 1) when a devotee 
suddenly gives away all his wealth for the satisfaction of Krsna, 
and ( 2 ) when he gives away an invaluable object that happens 
to be present at the time. The former either gives away all 
his wealth to beggars for Krsna’s good ( anya-sampradanaka ) 
or gives away all his dear objects to him ( tat-sampradanaka. ) 
Krsna himself is the principal object-determinant of this senti- 
ment when a devotee distributes all his wealth to beggars for 
his satisfaction. The sight of making gifts, etc., are its excitants. 
Giving away more wealth than desired by beggars, smiling etc., 
are its ensuants. Conjecture, eagerness, joy, etc., are its acce- 
ssory states. Courage for charity full of love for Krsna is its 
permanent emotional disposition. ( PRS., 162, p. 745; Bhag., x, 
5, 11. ) Nanda gave away many cattle, clothes and precious 
articles. to Brahmanas well-versed in the Vedas when Krsna 
was born. Krsna isthe object-determinant of this sentiment 

when a devotee gives away an invaluable object for Krsna’s 
satisfaction. His devotees are its abode-determinants. Conversa- 
tion with him, his smile, etc., are its excitants. Describing the 
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excellence of charity, firmness, etc., are its ensuants. Content- 
ment, etc., are its aceessory states. Courage for charity full of 
love for Krsna, is its permanent emotional dispositon. 
( PRS., p. 747. ) 


The religious heroic sentiment of fight is next considered. 
Here the combatant is Krsna’s dearest one. Krsna himself is 
his rival or counter-combatant because of the former’s courage 
to fight full of love for him in a mock-fight. Or, his friend 
who is ready to fight is his rival. In real fight Krsna is the 
combatant, and his enemy is his rival. When Krsna is the 
counter-combatant of his enemy, he himself is the object-deter- 
minant ofa devotee’s religious heroic sentiment of fight full of 
love for him. ( PRS., 166; pp. 747-48. ) When another person, 
who is not his dear friend, is a counter-combatant, Krsna him- 
self is the principal object-determinant of this religious senti- 
ment, because it is full of love for Krsna. When his enemy is 
a counter-combatant, he is the principal object-determinant of 
a devotee’s religious sentiment, because he is Krsna’s enemy. 
His enemy is its object-determinant as related to Krsna, or its 
subordinate object-determinant. In a mock fight Krsna’s 
friends as a combatant and a counter-combatant are the subject- 
determinant and the object-determinant. The counter-comba- 
tant’s smile, etc., are its excitants. Pride, flurry, etc., are its 
accessory states. The courage to fight full of love for Krsna is 
its permanent emotional disposition. ( PRS., 166, p. 748. ) 


(4) The religious furious sentiment of love for God is next 
considered. Krsnais the object of anger full of love for him. 
He is the object-determinant of this sentiment. His dear one’s 
are its subject-determinants. ( PRS., p. 750. ) 


If Krsna’s friends, enemies, or a devotee’s enemies 
are the objects of anger, then Krsna himselfis its principal 
object-determinant, and others are its subordinate object-deter- 
minants. Its object-determinants are of five classes. (1) Krsna 
is the object of his female friend’s anger if she is much offended 
by him through his inadvertence. (2) He is the object of the 
elderly milkmaids if they know that their daughters-in-law met 
him, because they are full of love for him, and because he would 
violate the social code of morality if they met him. (3 ) His 
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well-wishers are the object: of anger if they become remiss 
in taking care of him through oversight. ( 4 ) His enemies ( e.g., 
demons or demoniac persons ) are objects of anger because they 
intend to do harm to him. ( 5 ) His devotee’s enemies are the 
objects of anger because they are hindrances to their relation 
to Krsna. Despising the object of anger, etc., are the excitants 
of the religious furious sentiment. Pressing the palms, etc., are 
its ensuants. Flurry, etc., are its accessory states Anger full 
of love is its permanent emotional disposition. ( PRS., 168, 
p. 751). The elderly milkmaid’s anger arise from their love 
for Krsna, it is a modification of their natural love for him. 


(5 ) The religious terrible sentiment of love for God is next 
considered. Krsna isthe object of fear due to love for him 
who is about to be persecuted by a fierce being. He is 
the object-determinant of this sentiment. His dear one’s are its 
subject-determinants. ( PRS., 172, p. 754.) Krsna himself is 
the principal object of devotee’s fear due his separation from 
Krsna brought about by a ferocious being or person. Further, 
Krsna himself is the object ofa devotee’s fear if he has done 
any harm to Krsna and expects relation from him; the 
devotee himself is the suboradinate object of his fear in such a 
case. The source of fear is the excitant of this sentiment in the 
frst Case. 


The devotee himself is its subject-determinant in the second 
case. The sources of fear are the objects of fear, but not objects 
of love. So they are the subordinate objects of the religious 
terrible sentiment, As the devotees are the subjects ( asraya) 
of fear, they are also its principal subject-determinants. Terrible 
frowns, etc., are its excitants. Dryness of the mouth, etc., are 
its accessory states. Fear full of love for Krsna is its permanent 
emotional disposition. ( PRS., 170 & 172, p. 755; Bhag., x, 14, 
10.) Devaki gets afraid of her brother, 1281589, when Krsna 
is born. She becomes extremely anxious to hide the fact from 
Karhfa. Krsna is the object-determinant of her religious terri- 
ble sentiment. Brahma takes away and hides Krsna’s friends 
and cows and gets afraid of him. He begs pardon of him. 


(6) The religious horrible sentiment full of love for Krsna 
is next considered, Here disgust for other things is full of love 
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for Krsna who is the object of love. Hence Krsna himself is 
the principal object-determinant of his sentiment. Other persons 
who are the objects of disgust are its subordinate object-deter- 
minants. His dear ones are its subject-determinants. ( PRS. 
172, ७. 757. ) Impure objects belonging to others are its exci- 
tants. Spitting, etc., are its excitants. Dejection etc., are its 
accessory states. Disgust full of love for Krsna is its primary 
emotional disposition. (PRS., p. 757; Bhag, x, 60, 45.) 
Rukmini said to Krsna “That wife who cannot serve your 
blessed feet, serves your physical body, covered by the skin, 
4 hair, nails and full of flesh, bones, blood, worms, stool, 
phlegm, bile, flatulence, etc.,-which is as good as a corpse.” 


(7) The religious pathetic, sentiment of love for God is 
next considered. Krsna is its object-determinant, because he 
is known as the object of passionate love permeated witha 
a sense of “mine”, and because he is the object of grief due to 
the apprehension of his danger. His dear ones are its subject- 
determinants. ( PRS., 172.) His qualities, actions, beauty, 
etc., are its excitants. Dryness of the mouth, lamentation, etc., 
are its ensuants. Self-basement, immobility, etc., are’ its 
accessory states. Griefdue to love for Krsna is its permanent 
emotional disposition. When Krsna is surrounded by serpents 
in Kaliya lake in the Yamuna, the cowherds are stunned by 
the sight, and the milkmen and the milkmaids are stricken with 
grief, and have the religious pathetic sentiment of love. If 
other persons not blessed by the grace of God are ina misera- 
ble condition, they also excite this sentiment in persons who 
are full of love for Him. 


Prahlada said to Sukracarya’s son, “Those, who regard the 
pleasure of the senses asthe highest good, cannot know God, 
who is the only refuge of those who know the supreme ends 
of life. They are bound by the bonds of karma as blind persons 
are led by the blind.” Onthe other hand, if Krsna is the 
subject ( āśraya ) of wonder, etc., then they are transmitted to 
the minds of those who have love for him, and produce the 
religious marvellous sentiment, etc. When Krsna is the object 
( visaya ) of wonder full of love, he is the object of the religious 
marvellous sentiment of love. The other persons, who are 
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devoid of love for God, and who show the religious marvellous 
sentiment for Krsna simply imitate the sentiment of others 
who cherish love for him. They cannot really feel the senti- 
ment, because they are lacking in love for Krsna, and because 
love is the principal cause .of such religious sentiment. The 
experience of the religious sentiments is not possible without 
the emergence of love for Krsna, ( PRS., 173, pp, 758-60; 
Bhāg., v, 7, 31; x, 15, 5, cp. BRS., iv, i, 5-10, 12-15; iv, 2, 1-7; 
iv, 3, 1-1, 12-39; iv, 4, 1-10. IPEW., pp. 454-63, GVD., Vol. 
V, pp. 2936-46, 3142-44. ) 


The Relation among the Religious Sentiments 


There are conflict, indifference, and harmony among the 
five principal religious sentiments and the seven subordinate 
religious sentiments. ( PRS., p. 761.) The ludicrous sentiment 
has conflict with four kinds of separation, indifference to the 
quiet sentiment, and harmony with the other sentiments. It is 
in conflict with the pathetic sentiment and the terrible senti- 
ment, indiflerent to the heroic sentiment, and in harmony with, 
the marvellous sentiment. Similarly, there are conflict, neutra- 
lity, and harmony among the basic permanent emotional 
dispositions, accessory emotions and states, organic expressions, 
determinants, and excitants of the religious sentiments. The 
sentiments referred to above are religious sentiments. 


If two conflicting religious sentiments are aroused together 
in poetry or drama, an apparent religious sentiment (rasabhasa) 
arises. Jiva cites many examples of apparent religious senti- 
ments from the Bhdgavata, and tries to show that they are not 
apparent, but real relishable sentiments. ( PRS., pp. 762-820. 
cp. BRS., iv, 8, 1-15, 22-39. IPEW., pp. 463-67., GVD., Vol. 
V, ch, 10. ) 
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भक्तिसन्दर्भः 

Chapter 11 

तस्य परसानन्देकरूपस्य स्वपरानन्दिनी स्वरूपशक्तिर्या ह्वादिनी नाम्नी ada, 
प्रकाशवस्तुनः स्व-पर-प्रकाशन-शक्तिवत्‌ परमवृत्तिस्तयेवेषा | तां च भगवान्‌ स्ववृन्दे 
निक्षिपन्नेव नित्यं वतते ।१४२। भक्तेनिगुंणत्वम्‌ । निगुंणं ( सुखं ) मदपाश्रयम्‌ । 
श्रवणादि-लक्षण-क्रियारूपाया अपि भक्तेः निगुंणत्वमेव । ज्ञानक्रियात्मिकाया हरि- 
| | । भक्तेगुंण-सम्बन्धेन जन्माभावश्चा ङ्गीकृतः । १३४। भक्तेः श्रीभगबत्‌- 
स्वरूप-शक्ति-बोधकत्वं स्वयंप्रकाशस्वमाह । भक्तेः परमसुखरूपत्वं साधन-दशायाँ 
दृश्यते । सिद्धदशायान्तु सुतरां तत्प्रकटीभवति ।१३९-४०। तस्मादस्त्येवानन्ब- 
रूपस्यापि भक्तावानन्दोल्लास इति । एवं मक्तिूपायास्तच्छक्ते्जविऽभिब्यक्तो 
भगवानेव कारणम्‌ ।१४३। “सर्वासामपि सिद्धीनां मूलं तच्चरणाचंनम्‌ ।” तानि 
साधनानि भक्ति-जीवनान्येवेति भक्तेरेव सवंत्राभिधेयत्बम्‌ ।९७। अकिचनभक्तः 
सर्वशास्त्रसारत्वम्‌ । भक्तिरस्य भजनं तदिहामुत्रोपाधि-ने राइयेनामुष्मिन्‌ मतः 
कल्पनमेतदेव च नेष्कम्येम्‌ । अस्या अकिचनाख्याया भक्तेः सर्वोद्ष्वंभूमिका- 
बस्थितिः ।१६९। सेवाशब्देन स्वरूपलक्षणम्‌ । सा च सेवा कायिक-वाचिक-मान- 
सात्मिका त्रिविधेंवानुगतिरुच्यते। “यया सर्वमवाप्यते’ इति तटस्थ-लक्षणम्‌ ।२१५। 
आत्मनो ब्रह्मपरमात्मा भगवान्‌ इत्याविर्भाव-भेदवतः धमंभूतस्य अनायासेन 
लाभाय साधनानि ।२१६। भक्तेरनन्यहेतुत्वं भगवत्‌-प्रापकत्वादिकं घ 1१४५ 
साधन-भक्तेभंगवद्‌-वश्ञीकारित्वं च । “भक्त्याहमेकया ग्राह्यः” ।१४७। भक्त- 
निगुणत्वम्‌ ।१३४। भगवन्निकेतन्तु साक्षात्तदाविर्भावान्निगुंणम्‌ ।१३५। “कारको 
निर्गुणो मद्व्यपाश्रयः ।” ।१३६। “श्रद्धा मत्सेवायान्तु निर्गुणा” ।१३७। भक्तः 
सवं-प्रीणन-हेतुत्वम्‌ ।१३१। भक्तानुरज्यदात्मत्वे भगवतः स्वक्कपा-प्रावल्यमेव कारणम्‌ 
।१४३। भक्तिमात्रन्तु eat विना सिध्यति। “श्रद्धा रतिभं क्तिरनुक्रमिष्यति 1” 
सा च भद्धा झास्त्राभिधेयावधारणस्येवाङ्गं तद्विश्वासरूपत्वात्‌, ततो नानुष्ठानाङ्गे 
प्रविशति । श्रद्धां बिना च क्वचिन्मूढादावपि सिद्धिदृंश्यते । तस्मात्‌ श्रद्धा न 
weg, किन्तु अनन्यभक्तो अधिकारि-विशेषणम्‌ ।१७२। “न साधयति at 
योगो न सांख्यं घमं उद्धव । न स्वाध्यायस्तपस्यागं यथा भक्तिमंमोजिता 1” 
तपो ज्ञानम्‌ । त्यागः सन्यासः ।७८। “र्मः सत्यदयोपेतो विद्या वा तपसान्विता । 
म-डूक्त्यापेतमात्मानं न सम्यक प्रपुनाति हि ।” धर्मो निषकामः। विद्या शास्त्रीयं 
ब्रह्मज्ञानम्‌ । तपस्तदीक्षणम्‌ ।७९। चित्तं शोध्यते मत्पुण्यगायानां क्षबणेर- 
भिषानेश्च 1८०1 
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ज्ञान-वे राग्ययो भ॑ क्ति-सापेक्षस्वम्‌ । भक्तियोगः तर्काद्यगोचरमौपनिषदं ज्ञान- 
माशु ईषच्छुवणमात्रेण जनयति ।४। भक्तिनिरपेक्षा, ज्ञान-वेराग्ये तु तत्सा पेक्षे । 
भक्तिफलत्वेनेव धमंस्य साफल्यमुक्तम्‌ ।५। भक्तेरन्यनिरपेक्षत्वादन्यस्य च तत्सापेक्ष- 
त्वाद्‌ भक्तियोग एव श्रेष्टः । भजतां ज्ञान-वेराग्याभ्यासेन प्रयोजनं नास्त्येव ।८३। 
“aq मङ्भक्तियोगेन मद्भक्तो लभतेऽञ्जसा । स्वर्गापवर्गं सद्धाम कथंचिद्‌ afa- 
asofa 1” स्वर्गः प्रापञ्चिक-सुखं, सत्वशुद्धधादिक्रमेणापर्दगो मोक्षसुखं च, 
मद्धाम ages चेति ।८४। शब्दन्नह्माभ्यासस्य परब्रह्माभ्यासः प्रयोजनम्‌ इत्युक्तम्‌ 
।६७। मदोयजीलाशून्यां वेदिकोमपि वाचं नाभ्यसेत्‌ ।६८। भवत्येव ज्ञानसिद्धिः 
।७०। भक्तस्य मदीयं ब्रह्माकारं भगवदाकारं च agafa स्वरूप-विज्ञानसनायासे- 
नेव भवति ।७३। भक्तिमार्गे तु श्रमो न स्यात्‌ । तद्वशीकारितारूपं फलं चापूर्वंम्‌ 
\१०३। भक्ति विना ज्ञानं न सिध्यति । भक्तियोगं विना ज्ञानं न भवति 12041 
सद्योमुक्ति-क्रममुक्त्युपायौ ज्ञानयोनावुक्त्वा, ततोऽपि श्रेष्टत्वं भक्तियोगहेतु-भगवदपित- 
कर्मण एवोक्त्वा, साक्षा-्क्तियोगस्य केमुत्यमेवानीतम्‌ ।२७। कर्मबीज-नि हंरणमपि 
तस्यानुषंगिकमेब फलम्‌ ।५६। “स्वयं विधत्ते भजतामनिच्छताम्‌ । इच्छापिधानं 
निजपाद-पल्लबम्‌ ।” ब्रह्मज्ञानिनां तत्पादपल्लवप्रा प्तिज्ञेया 1९८॥ भक्ति-साफल्याथं 
ज्ञानोपदेशः ।४९। “हरिरात्मदः प्रियः 1” आत्मदः अविद्या-निरासेन स्वरूपाभि- 
ब्यंजकः । प्रियश्च परमानन्दरूपत्वात्‌ ।५१। “नारायणपरा वेदाः ।” श्रीनारायण- 
| एवोपास्यत्वेन पर: येषां ते वेदाः ।४२। “हृदिस्थिते यच्छति भक्तिएते । ज्ञानं 
सतत्त्वाधगमं पुराणम्‌'' । तत्तवं ब्रह्म-भगवत्‌-प रमात्माविर्भावः ।४३। 
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agda स्वतो मनोनिरोधः ।६१। श्रवणादीनां स्वधर्मान्तगेणना च afgaat- 
नामपि साक्षाद्धक्तिप्रवतनायव | एवमस्यत्राप्यन्यमिश्चभक्त्युपदेशवःक्येन ज्ञेयम्‌ | 
तस्मादपि भक्तावेव तात्पर्य मिति ।५८। चित्तं शोध्यते मत्पुण्यगाथानां श्रवणे रमिधा- 
नेश्च । भक्तेरेवावान्तरव्यापारो ज्ञानं न पृथक्‌ ।८०। भन्छेगुंणसम्बन्धेन जन्माभाव- 
ainga: । १३४। यत्ततुकामस्तीव्रेणेव यजेत ततश्च शुद्ध भक्तिसम्पादनायेवान्ते पर्यव- 
सिष्यति | तदनेन एकान्तभक्तेषु मुमुक्षो वा तःद्ूक्तियोगस्यंवाभिधेयत्वं कि वक्तव्य- 
मपितु सर्वकामेष्वपि तदेव सर्वथापि निर्णीतम्‌ ।३१। भक्त्यारम्भ एव तु स्वरूपत 
एव कमंत्यागः कर्तव्यः । कथंचित्‌ क्रियमाणमपि तन्नाम्नेव कृतमित्यवगतेश्च सर्वत्र 
तदीक्षणाच्छुद्धभ क्तित्वमेवांगीकृतम्‌ । श्रद्धावतोऽनन्यभक्तथधिकारः PATTA- 
घिकारश्च ।१७३। ईश्वर-प्रयोजक-कर्तृकस्य कर्मणः ईश्वरापंण-लक्षण-यथार्थानुष्ठानेन 
नेष्कम्यंसिद्धिः स्वत एव भवतीति स्थिते किमुत भोमदीश्वरापंणेन तत्प्रसादे सती- 
त्यर्थः ।६२। शश्वत्‌ साधनकाले दुःखरूपं यत्‌ काम्यं कमं, यदप्यकारणमकाम्यं 
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तच्च । तदपि कर्म ईश्वरे नापितं चेत्‌, कुतः पुनः शोभते बहिमुंखत्वेन aea- 
शोधकत्वाभावात्‌ । तदेवं ज्ञानस्य भक्ति-संसर्गं विना कमंणश्च तदुपपादकत्वं faal- 
व्यथत्वं व्यक्तम्‌ ।२२। इदानीन्तु नित्य-नेमित्तिकस्वधमं-निष्टामनादृत्य केवलं gft- 
भक्तिरेवोपदेष्टव्या ।२३। अथ मुख्यं ध्यानं श्रीभगवद्धामगतमेव, हूदय-कमलगतन्तु 
योगिमतस्‌ । अत एव मानस-पुजा तन्नेव चिन्तनीया 1२८५। “एकान्तभक्ता अस्मासु 
निर्वेराः समदर्शिनः ।'! gog “न ज्ञानं न च वेराग्यं प्रायः श्रेयो भवेदिह i” 
( भक्तेः ) न च कर्म-निर्देद-सापेक्षत्वमापतितम्‌ । स तु भक्तेः स्वत एव प्रवतंते । 
यद्यपि ज्ञानकर्मणोरपि श्द्धापेक्षास्त्येव, भक्तिमात्रन्तु तां विना सिध्यति ।१७२। 
जोवो अत्प्रेम्णा कर्माशयं विधूय ततः शुद्धस्वरूपं च प्राप्य मां भजतीत्यर्थः ।१ १२। 
भक्तेर्वातनाहारित्वम्‌ अविद्याहरत्वमाह ।१२९-१३०। 


A V. 

श्रीहरिरेव सेव्यः । स्वचित्ते स्वत एव सिद्धो यत आत्मा, अतएव प्रियः, 
प्रियस्य च सेवा सुखरूपेव । भगवान्‌ भजनोय-गुणश्च अनन्तश्च नित्यो य एवम्भू- 
तस्त भजेत्‌ ।२। अपवर्गा भक्तियोगः ।६। नानाकर्ममिस्तत्तद्वेवतः-प्रीति-निमित्ता- 
न्यपि फलानि हरिप्रीत्या अवन्ति, केवल-तत्तद्देदताराधनेन तु न किचित्‌ ।५२। 
कृष्णतदृभक्तयोनिष्कासत्वस्‌ । तत्सम्मानमात्रेण स्वसम्मानश्च, तदेकजीवनस्य 
तज्जनस्य युक्त एवेति ।१६७१ तत्र सक्तामत्वमेहिकं पारलौकिकं चेति द्विविधं 
तत्सर्वं निषिध्यते ।१६८। 

Chapter V1. 

अत्रेव सदाचारे, दुराचारे, ज्ञानिन्यज्ञानिनि, विरक्त, रागिणि, मुमुक्षो, मुक्त, 
भक्त्यसिद्धे, भक्तिसिद्धे, तस्मिन्‌ भगवत्पाषंदतां प्राप्ते, तस्मिन्नित्यपार्षदे च 
सामान्येन दर्शनादपि सार्वत्रिकता ।११४। भक्तेः सर्वेषु नित्यत्वम्‌ ।११०। 
तस्मात्‌ सुतरामेव सर्वेषां श्रीहरिभक्तिनित्योत्यायातम्‌ ।१११। साधनान्तरादीनां 
हेयत्वम्‌ । ज्ञानवेराग्यादिसद्गुण-हेतुत्वं, स्वर्गापवरगं-भगवद्‌-धासादिसर्वानन्द- 
हेतत्वं, स्वतः परम-सुखदानेन कर्मादिज्ञानानन्त-साधन-साध्य-वस्तूनां हेयत्व- 
कारितामाह ।१३२। ( भक्तः ) श्वपचः सर्वकुलं पुनाति। गर्वो यस्य सतु 
तु fas: आत्मानमपि न पुनाति, ga: कुलम्‌ । भक्तिहीनस्यते गुणा गर्वाथेव भवन्ति, 
न तु शुद्धये ।१००। सत्संगो हि भक्तिरूप-साम्मुख्यमात्रस्य निदानम्‌ । सत्संगस्य 
भगवत्साम्मुख्य-कारणत्वेऽपि तत्कृपा-साहाय्यमपक्षते । भगवत्‌-कृपेव तत्साम्मुख्ये 
प्राथमिकं कारणम्‌ । या कृपा तस्य सत्सु बतंते सा सत्कृपावाहनेव बा सती जीवा- 
न्तरे संक्रमते न स्वतन्त्रेति स्थितम्‌ ।१७९। तत्र afgta द्वारभूतेरन्याननुगृह्वाति 
यः स सदनुग्रहो भवानिति ।१८०। सत्सु परमेश्वर-प्रयोक्तत्वं च सदिच्छानसारेः 
णब ।१८१। सतां कृपा च दुरवस्था-दरन-मात्रो-ट्टबा न स्वोपासनाद्यपेक्षा ।१८३। 
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तदेवं सत्संगमात्रस्य तत्साम्मुख्यमात्रै निदानत्वमुक्तम्‌ ।१८४। ज्ञान-कर्मणोस्तिर- 
ear: । भक्ति विनां केवल-ज्ञानस्याकिचित्करत्वात्‌ भक्तस्तन्निरपेक्षत्वात्‌ ।१७५। 
'अहंग्रहोपासनं तच्छक्तिविशिष्ट ईश्वर एवाहमिति चिन्तनम्‌ । अस्य फलं स्वस्मि- 
स्तच्छक्त्याद्याविर्भावः। अहंग्रहोपासनायाश्च व्यावृत्तिः ।२१५। रहस्य-शब्देनात्र 
प्रेसभक्तिः, तदनुशब्देन साधन-भक्तिरुच्यते ।११४। अग्रे च भक्तियोगस्येव प्राक्‌- 


सिद्धता, साक्षात्‌-श्रोभगवत्प्रवतिता स्वयमेव मुख्यता, परेषामर्वाचीनता यथारुचि- 
नानांजन-प्रवतिता तुच्छता चेति wok 


Chapter ४11. 


तच्च त्रिधा-निविशेष-रूपस्य तदीय-ब्रह्माख्याविर्भावस्य ज्ञानलूपस्‌ । सविशेष- 
रूपस्य च तदीय भगवदास्याविर्भावस्य भक्तिरूपमिति द्वयम्‌ । तृतीयं च तस्य द्वय- 
स्येव द्वार कर्मार्पणरूपम्‌ ।१७०। कर्मणोऽपि भगवत्‌-साम्मुख्यरूपत्वं स्यात्‌ ।१७४। 
तत्र साक्षात्साम्म्ख्ये नििशेष-साम्मुख्यं ज्ञानम्‌ । सविशेष-साम्मुख्य-रूपाया भक्तेस्तु 
मुख्यं Aagi a भगवन्निष्टत्वं परमात्म-निष्टत्वं च ।१७५। ज्ञानम्‌ सत्यम्‌ । ष्यावहा- 
रिक-सत्यत्वं व्यावर्तयति । एकं, तत्तु नानारूपम्‌ । बाह्याभ्यन्तरशून्यं तत्तु विपरीतं, 
ब्रह्मपरिपुणं तत्तु परिच्छित्तम्‌। प्रत्यक्‌ तत्तु विषयाकारम । प्रशान्तं निर्विकारं, तत्तु 
सविकारम्‌ ।१८५। ब्रह्म साम्मुस्य-रूपं ज्ञानात्मकमुपासनम्‌ ।१७५। 'यया सवं- 
मवाप्यते' इति तटस्थ-लक्षणम्‌ । सेवाञब्देन स्वरूप-लक्षणभ्‌ । सा च सेवा 
कायिक-वाचिक-मानसाट्मिका त्रिविधेवानुगतिरुच्यते ।२१५। परमात्मवेभवगणने 
तत्तटस्थ-शक्ति-रूपाणां चिदेक रसानामप्यनादि-परतत्त्व-ज्ञान-सं सर्गाभावमय-तद्वे मुख्येन 
तन्माययावृत-स्वरूपज्ञानानां तयेव सत््व-रजस्तसोमये जड़े प्रधाने रचितात्म- 
भावानां जीवानां संसार-दुःखं च ज्ञापितम्‌ । तत्राभिधेयं तद्वेमुख्य-विरोधित्वात्‌ 
तत्साम्मुख्यमेब। तच्च तद्रपासन-लक्षणमाबिभेवति। प्रयोजनं च तदनुभवः, स 
च।न्तर्बहिःसाक्षात्क्रारलक्षणः, यत एवं स्वयं कृत्स्त-दु:खनिवृंत्तिभेवति ।१। तत्र 
शक्ति बर्ग-लक्षण-तद्धर्मातिरिक्तं केवलं ज्ञानं ब्रह्मेति mal: अन्तर्यामित्व- 
मय-मायाशक्तिप्रचुर-चिच्छकत्यंशबिशिष्टं परमात्म्रेति । परिपुर्ण-सवंशक्तिविशिष्टं 
भगवानिति ।६। भक्त्या परतत्वसाक्षात्कारः ।७। “आर्तो जिज्ञासुरर्थार्थी ज्ञानी 
च भरतर्षभ ।” ततः किमुत तद्धाव-सिद्ध-प्रेमाण इति भावः ।२०१। यः स्वकान्‌ 
नित्य-नेमित्तिक-लक्षणान्‌ सर्वानेव वर्णाश्रम-विहितान्‌ धर्मान्‌ तदुपलक्षणं ज्ञानमपि 
मदनन्यभक्ति-विधातकया सन्तज्य मां भजेत्‌ स च सत्तमः ।२००। अथ शुद्ध-दास्य- 
सह्यादि-भावमात्रेण योऽनन्यः स तु सर्वोत्तमः ।२०१। आत्मनो यो भगवति प्रेमा, 
तमेव चेतनाचेतनेषु भूतेषु पश्यति । अत्र न ब्रह्मज्ञानान्यभिधीयम्ते भागवतेस्तज्ज्ञा- 
नस्य तत्फलस्य च हेयत्देन-जीब-भगवद्‌.विभागाभावेन च भागवतत्व-विरोधात्‌ 
।१८८। “प्रेमः मंत्री-कृपोपेक्षा यः करोति स मध्यमः N परमेश्वरे प्रेम करोति, 
भक्तेषु च Ada, उदासीनेषु कृपाम्‌ ।१८९। अजात-प्रेम-शास्त्रीय-धद्धा युक्तः 
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साधकस्तु कनिष्ठो ज्ञेयः ।१९०। इयर्मकिचनाख्याभक्तिरेव जीवानां स्वभावत 
उचिता । स्वाभाविक तदाश्रया हि जीवाः । भजनीयस्य नित्यत्वेन भक्तेरष्यनश्वरत्वं 
प्रतिपादयन्ति । तस्मादकिचनास्या भक्तिरेव सर्वोद्‌ध्वंमभिधेया । १७८। 
Chapter V111. 

सा भक्तिस्त्रिबिधा-आरोपसिद्धा संगसिद्धा स्वरूपसिद्धा च । तत्रारोपसिद्धा 
स्वतो अक्तित्वाभावेऽपि भगवदपंणादिना भक्तित्वं प्राप्ता कर्मादिरूपा। संगसिद्धा 
स्वतो अरक्तित्वाभावेऽपि तत्परिकरतया लब्घतदन्तःपाता ज्ञानकमं-तदंगरूपा | 
स्वरूपसिद्धा चाज्ञानादनापि तप्राढुभवि भक्तित्वाव्यभिचारिणी साक्षात्तदनु- 
mara तदीय-श्रवण-कीर्तनादिरूपा । तदेवं त्रिविधाऽपि सा पुनरकतवां सकेतवा 
चेति द्विविधा ज्ञेया । aada संगसिद्धयोर्यस्या भक्तेः सम्बन्धेन भक्तिपदप्राप्त्यां 
सामथ्यं तन्मात्रापेक्षत्बं चेदकेतवत्वं, स्वीयान्यदीयफलापेक्षत्वं चेत्‌ सकेतवत्वम्‌ । 
स्वरूपसिद्धायाश्च यस्य भगवतः सम्बन्धेन तादृश माहात्म्यं तन्मात्रापेक्ष-परिकरत्वं 
ing प्रयोजनान्तरापेक्षया कमं-ज्ञान-परिकत्वं चेत्‌ सकैतवत्वम । अयारोप- 
सिद्धा-सकाम-निषकामयोद्व॑ योरपि कर्मणोनिन्दा, भगवद्वमुख्या-विज्ञेषात्‌ ।२१६। 
भगवति कर्म यत्‌ aafia भवति, तत्र कर्म-समर्पणमेव ।२१९। एवं कमं-विशुद्धघा 
विशुद्ध-सत्त्वस्य भक्तिः सश्रद्ध-क्षवण-कीर्तनादि-लक्षणा जायते । तदेतत्‌ कर्मापंणं 
द्विविधं -भगवत्‌-प्रीणनरूपं तरिमस्त्यागरूपं चेति ।२२३। तत्र कमं मिश्रा त्रिविधा 
सम्भवति--सकामा कैवल्यकामा भक्तिमात्रकामा च। सकामा प्रायः कमं मिश्रं 
।२२४। कैवल्यकामा भक्तिः क्वचित्‌ कमं-ज्ञानमिश्रा क्वचिद्‌ ज्ञानमिश्रा च ।२२६। 
कर्सज्ञानमिश्रा ज्ञानमिश्रा च भक्तिमात्रकामा भक्तिः ।२२९। केबल-स्वरूपसिद्धा 
भक्तिः सकामा कैवल्य कामा च । ततः सकामा द्विविधा-तामसी राजसी च 
।२३१। केवला स्वरूपसिद्धा निष्कामा निर्गुणा भक्तिः ।२३४। 


Chapter 1X. 
भक्तिद्विविधा-वेधी रागानुगा च । तत्र वेधी शास्त्रोक्त-विधिना safaat । 


अथ वेधीभेदाः-शरणापत्ति-श्रोगुर्वादि-सत्सेवा-श्रबण-कीतंनादयः ।२३५। ततस्तदी यं 
रागं रुच्यानुगच्छन्ती सा रागानुगा ada प्रवर्तते। विधिमागं-भक्तिविधि- 
सापेक्षेति सा दुर्बला । gag स्वतन्त्रेव sada इति प्रबला च ज्ञेया ।३०९। 
भानुकूल्यस्य संकल्पः प्रातिकूल्यस्य विवर्जनम्‌ । रक्षिष्यतीति विश्वासो गोप्तृत्वे 
बरणन्तथा । आत्मनिक्षेप-कार्पण्ये षड्बिधा शरणागतिः ।२३५। श्रीमति मन्त्रे 
भगवत्‌-स्वरूपे-ज्ञानं भगवता सम्बस्ध-विशेष-ज्ञानं च ।२८२। मन्त्रा NNAM- 
मात्मकाः ।२८३। श्रीगुरुपद-रदाशित-भगवद्‌-भजन-प्रकारेण भगवव्‌-वत्मंज्ञाने सति 
apar शीघ्रमेव मनो निश्चलं भवति । अतो मन्त्रगुरोरावश्यकत्वं सुतरामेव 
।२१०। स्वगुरो भगवद्‌-द्ष्टिः कतंव्या ।२११। झिक्षागुरोबंहुत्वं ज्ञेयम्‌ ।२०६। 
ज्ञान प्रदाद्‌ गुरुरधिकः सेव्यो नास्ति। क्षोगुवज्ञिया तत्‌-सेवनाविरोधेन चान्येषा- 
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मपि वेष्णवानां सेवनं श्रेयः।२३७। सत्संग-शब्देनात्र मस संगो मदीयानां च संग 
इत्यभिधाप्यते ।२४०। वेष्णवमात्राणां च यथायोग्यमाराधनमुचितम्‌ ।२४६। अथ 
नामरूप गुण-लीलादि-श्रवणम्‌ ।२४८। अत्र महाभागवतानामपि भगवत इव गुण- 
श्रवणं मतम्‌।२५०। सा च लीला-द्विविधा-सृष्ट्यादिरूपा लीलावतार-विनोदरूपा च । 
तयोरुत्तरा च प्रश्नस्ततरा ।२५४। भगवत-परिकर-नाम-गुण श्वरवणसपि कतंव्यम्‌ । 
तच्च ,द्विविधम्‌-महदाविर्भूतं महत्कोत्येमानं चेति ।२५६। श्रौभागवतश्चदणन्तु परम- 
श्रेष्ठम्‌ । तस्य तादृझ-प्रभावमय-शब्दात्मकत्वात्‌ परमरससयत्वाच्च । तत्रापि सवासन- 
महानु भवमुखात्‌ सर्वस्य शरो कृष्णनामांदिश्रवणन्तु परमभाग्यादेव सम्पद्यते तस्य पुणं- 
भगवत्वात्‌ ।२६०-६१। अत्र नाम-कोर्तनस्येव साधकतमत्वं लब्धम्‌ ।२६३। श्रीभग- 
वढुन्मुखतया तन्नामकीर्तनमेवोपदिशति । तत्रापि सर्वेषामेव परम-साधनत्वेन परम- 
साध्यत्वेन चोपदिशति। साधकानां सिद्धानां च नातः परममन्यत्‌ श्रेयोऽस्ति । नाम- 
कीर्तनं चेदमुच्चेरेव प्रशस्तम्‌ ।२६५। भगवद्‌ गुणानामुदयो गायकहूदि स्फूतियंस्मात्‌ 
तत्‌ तदीय-रतिप्रदम्‌ । बहुभि मिलित्वाकीर्तनं संकीर्तनम्‌ ! तत्तु चमत्कार-विशेष- 
पोबात्‌ पूं तोऽप्यधिकमितिज्ञेयम्‌ ।२६९। सवंत्रेव युगे श्रीमत्‌ कीर्तनस्य समानमेव 
सामर्थ्यम्‌ । कलो तु श्रीभगवता कृपया तद्‌ mga galada तत्र तत्‌-प्रशंसेति 
स्थितम्‌ ।२७३। तत्रास्मिन्‌ कीर्तने निनदेन्य-विनाभीष्टविज्ञप्ति स्तव पाठावध्यन्तर्भाव्यौ 
।२७४। यत्‌ किचिदनुसन्धानं स्मरणम्‌ । सर्वतश्चित्तमाङृष्य सनोघारणं धारणा । 
विशेषतो रूपादिचिन्तनं ध्यानम्‌ । अमृतधारावदविच्छिन्नं तद्‌ ध्रुवानुस्मृतिः । ÀA- 
मात्रस्फुरणं समाधिः ।२७७। सेवा स्मरणसिद्धयर्थं च कैश्चित्‌ क्रियते ।२८०। तदेत- 
ada द्विविधं केबलं कर्ममिश्रं च ।२८३। अथ मुख्यं ध्यानं श्रीभगवद्धामगतमेव, 
हृदयकमलगतं योगिमतम्‌ । मानसपूजा तत्रेव चिन्तनीया । श्रीमत्‌-प्रतिमायान्तु तदा- 
कारेकरूपतयेव चिन्तयन्ति आकारक्यात्‌ । परमोपासकास्तु साक्षात्‌ परभेश्वरत्वेनेव 
तां पश्यन्ति । भेदस्फूर्तेभे क्ति-विच्छेदकत्वात्‌ तथेव gafant ।२८५। प्रेम-भक्ति- 
कामानां प्रेमभक्तपुजा ज्ञेया ।२९४। “AIA नेरपेक्ष्यण भक्तियोगेन विन्दति ।'” 
नेरपेक्ष्येण निरुपाधिना भक्तियोगेन प्रेम्णा ।२९७। “wag सर्वबर्णानामश्रमानां च 
सम्मतम” ।२९८। मुक्तिमात्रन्तु-सकृन्तमस्कारेणेवासन्नं स्यात्‌ ।३०३। नमस्तुति- 
सर्वकर्मार्पण-परिचर्या-चरणस्मृति-कथाश्चवणात्मकं दास्यं सम्मतम्‌ ।३०४। सख्यं 
हिताइंसनमयं बन्धुभावलक्षणम्‌ | सख्यं परमसेवानुकूलम्‌ ।३०६। अथ आत्मनिवेद- 
नम्‌ । तच्च देहादिशुद्धात्म-पर्यन्तस्य सर्वतोभावेन तस्मिन्नेवापंणम्‌ । तत्कायं 
चात्मार्थचेष्टाशून्यत्वं तदर्थेकचेष्टामयत्वं च । अत्र केचिद्देहापंणमेवात्मार्पणमिति 
मन्यन्ते ।३०८। 
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आत्मा सुतश्च सखा गुरुः सुहृदो देवमिष्टम्‌” । तत्तद्राग-प्रयुक्ता श्रवण.कोतंन-स्मरण- 
पाद-सेदन-बन्दनात्मनिवेदनप्राया भक्तिः , रागात्मिका भक्तिरुच्यते । ततस्तदीय-रागं 
रुच्यानु गच्छन्ती सा रागानुगा तस्येव sada । विधिमा भक्तिविधिसापेक्षति सा 
दुर्बला । garg स्वतन्त्रेव प्रवर्तते इति प्रबला च ज्ञेया । विधि-निरयेक्षत्वादेव 
gabai दास्य-सख्याभ्याबेतदीययोस्तयो भेदश्च ज्ञेयः ।३०९। आत्मना मनसेव 
तावद्विहरासि । सुचि-प्रधानस्य मागंस्य मनः प्रधानत्वात्‌ । विधि-नेरपक्ष्येण 
रागानुगायां सिद्धिः । लोकशिक्षाथं रागानुगायासपि विधेरुपयोगः ।३११। रागा- 
नुगा वेधीतोऽप्यतिशयवतो ।३१२! तदावेश-सिद्धये तेषु भावसय-मार्गेषु निन्दिते- 
नापि ata विधिपय्या भक्तेनं साम्यम्‌ !३१८। झास्त्राविहितेन कामादिना भगवत्‌- 
प्राप्ति: । स्नेहवत्‌-क्रामस्यापि प्रीत्यात्मकत्वेन तद्वदेव न दोषः । तादृशीनां कामो हि 
प्रेमेकरूपः ।३२०। ह केनाप्युपायेन सनः कृष्णे निवेशयेत्‌ ।” रागानुगाया- 
मेव अभिधेयत्वम्‌ ।३२३। श्रीकृष्णे एव रागानुगा मुख्या । श्रौगोकुले एव 
रागात्मिकायाः age तदनुगाभक्तिरेव सुख्यतमा इति साध्वेवोक्तम्‌ ।३२४। 
रागानुगाभक्तानां ज्ञानयोगादिषु अनादरः एवम्भूतस्य भक्तस्य ज्ञानयोगादीनां थत्‌ 
फलं तन्मान्नं न किन्ध्वन्महृदेव ।३२६। भक्तिः प्रेम-लक्षणा प्रेमास्पद-भगदर प-स्फूति- 
स्तया निर्वृतस्यान्यत्र ग्रहादिषु विरक्तिः त्रिकेः भजनसमकाल एव स्यात्‌ ।३४०। 
श्रीकृष्ण-भजनस्यान्तर्यामिभजनादप्याधिक्यमुक्तम्‌ ।३३२। अत्र सामान्यतोऽपि 
परमत्बसिद्धेस्तत्रापि परमशशरेष्ट-श्रोराधा-सं वलित-लीलामयतःद्ूजनन्तु परमतम- 
मेवेति स्वतः लिष्यति 13351 
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प्रीतिशब्देन सुखमुच्यते, प्रियता चोच्यते । तत्रोल्लासात्मको ज्ञान-विशेषः 
सुखम्‌ | तथा विषयानुकूल्यात्मकस्तद्यनुकूल्यानु गत-तत्‌स्पृहा-तदनु भव-हेतुको ल्लास- 
मय-ज्ञान-विशेषः प्रियता । अत एवास्यां पू वंतोऽपि वेशिष्ट्यम्‌ । go ३१९-३२०। 
तत्र सुख-दुःखयोराश्रयौ जीवौ । प्रियता-द्वेषयोराश्रयौ घ्रीयमान-द्विषन्तो । विषयो - 
च तम्प्रियद्देष्यौ qo ३२१। अतो 'ब्रह्मज्ञानवत्‌ भूतरूपोयसर्थो न च यज्ञादि- 
amag भव्यरूपो विधिसाक्षेप इति सिद्धम्‌ । go ३२३। तदेवं पुत्रादि-विषयक- 
प्रीतेस्तदानुकूल्यात्मकत्वेन भगवत्‌-प्रीतिरिपि तथाभूतत्धेन समान-लक्षणत्वमेव । 
तत्र पू वंस्याः मायाशक्ति-वृत्तिमयत्वम्‌ | उत्तरस्याः स्वरूपशक्ति-वृत्तिसयत्वं दशं- 
यिष्यामः | Go ३२६-२७। सा भागवती भक्तिः प्रीतिरित्यर्थः । अत्र मोक्षाद्‌ 
गरीयत्वेन तस्या वृत्तेगुंणातीतत्वं श्रीभगवत्‌-प्रसाद-विशेषेणेव तत्तादात्म्येनेब 
तद्रत्तिव्यपदेशयत्वं च दशितम्‌ । go ३३२। तस्या अपवगंत्व-निर्देशेन गुणातीतत्वं 
नित्यत्वं च दशितम्‌ qo ३४१। मोक्षादपि परमानन्दरूपत्वं दशितम्‌ । 
Jo ३४४। कि बहुना, परमानन्देकरूपस्य सर्वानन्दकदस्बालम्बस्य श्रोभगवतो$प्या- 
नन्द-चमत्कारिता तस्याः प्रीतेः श्रूयते go ३४५। भगवदानन्दः खलु द्विधा- 
स्वरूपानन्दः स्वरूपशक्त्यानन्दश्च । ARARA द्विधा-मानसानन्दः ऐश्वर्यानन्दश्च | 
तत्रानेन तदीयेषु मानसानन्देषु भक्त्यानन्दस्य साम्राज्यं दशितम्‌ । go ३४६। न a 
च नि्विशेषवादिनामिव भगवत्‌-स्वरूपानन्दरूपा, अतिशयानुपपत्तेः । अतो नितरां 
जीवस्य स्वरूपानन्दरूपा, अत्यन्तक्षुदरस्वात्तस्य । To ३५१। तस्याः ह्वादिन्या एव 
कापि सर्वातिशायिनी वृत्तिनित्यं भक्त-वुन्देष्वेव निक्षिप्यमाणा भगवत्‌-प्रीत्यार्यया 
बतंते । Fo ३५२। भगवत्‌-प्रोतिरूपा वृ ्तिर्मायादिमयो न भवति । किन्तहि, स्वरूप- 
शक्त्यानन्दरूपा, यदानन्द-पराधीनः श्रीभगवानपि । तदेवं तस्याः स्वरूपलक्षण- 
मुक्तम्‌ । qo ३५७। तटस्थ-लक्षणमप्याह | तदेबं चित्तद्रवस्य च रोमहर्षादिकम्‌ । 
आशय-शुद्वि्ताम-चान्य-तात्पर्यं -परित्यागः प्रोति-तात्पयं च। अत एवानिमित्ता स्वाभा- 
विको चेति तद्विशेषणम्‌ । To ३५९। प्रोतेः स्वाभाबकत्वेनाव्यभिचारिस्वं व्यक्तम्‌ । 
qo ३७२। तस्मात्‌ केवल-तम्माधुयं-तात्पयंत्वेनेव प्रीतित्वे fas तात्पर्यान्तरादो सति 
प्रौतेरसम्यगाविर्भाव इति सिद्धम्‌ । स च द्विविधः-तदाभासस्येवोदयः ईषदुद्गमश्च । 
तत्र यत्रान्यतात्पयं तत्र तदाभासत्वम्‌ । यत्रःप्रीति-तात्पर्याभावस्तत्र कदाचिदु-द्भूव- 
तच्छवि-पात्रत्बम्‌ | यत्र तत्तात्पर्यमन्यासंगस्तु देवात्‌ तत्र तस्या उदयावस्था च तत्र 
प्रकटोदयमारभ्येच भक्त्याख्येऽपवगं जीवनमुक्ताः । प्राप्तायां भगवत्पा षंदतायां 
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परममुक्ताः । नित्यपार्षदास्तु नित्यमुक्ता: । go ३७७। निखिलपरमानन्द-चन्द्रिका- 
चन्द्रमसि सकल-भुवन-सौभाग्य-सार-सवंस्व-सत्त्वगुणोपजीव्यानन्तविलाससयामा- 
यिक-विशुद्ध-सत््वानवरतोल्लासादसमोद्‌ध्वं-मधुरे श्रीभगवति कथमपि चित्तावता- 
रादनपेक्षित-बिधिः स्वरसत एव समृल्लसन्ती विषयान्तर रनवच्छेद्या angaia- 
रमसहसाना ह्वादिनी सारवृत्तिविशेषरूपा भगवदानु कूल्यात्मक-तदनुगत-तत्स्पृ- 
हादिसय-ज्ञान-विशेषाकारा तादृश-भक्त-मनोवृत्ति-विश्ेषदेहा पीयूषपु रतोऽपि सरसेन 
स्वेनेंब स्वदेहं सरसयन्ते | भक्तक्ृतात्म-रहस्य-संगोपन-गुणमय-रसना वाष्पमुक्तादि- 
व्यक्त-परिषकारा सर्वंगुणेक-निघान-स्वभावा दासीक्ृताशेष-पुरुषा थं -सम्पत्तिका 
भगवत्‌-पातिव्रत्य-ब्रत-वर्य-पर्याकुला भगवन्मनोहरेणेकोपायहारिरूपा भागवती प्रीति- 
स्तमुपसेवसाना विराजते । go ३९६-९७। प्रीतिः खलु भक्त्चित्तमुल्लासर्यात, 
मसतया योजयति, वित्तम्भयति, प्रियत्वातिशयेनाभिमानयति, द्रावयति, स्वविषयं 
प्रत्यभिलाषातिशयेन योजयति, प्रतिक्षणघेब स्वबिषयं नवनवत्वेनानु भावयति, 
असमोद्रवं-चमत्कारेणोन्मादयति Al Go ४१४-१५। तत्रोल्लास-मात्राधिक्य- 
व्यंजिका रतिः । ममतातिशयाविभविन समृद्धा प्रीतिः. प्रमा qo ४१६। 
| ॥ विश्रम्भातिज्ञयात्सकः प्रेमा प्रणय: qo ४२८। प्रियत्वातिशयाभिमानेन 
कौटिल्याभास-पु वंक-भाव-वेचित्रीं दधत्‌ प्रणयो सानः। qo ४२६। चेतोद्रवा- 
तिजयात्मकः प्रेमेव स्नेहः । स्नेह एवाभिलाषातिशयात्मको रागः 1 qo ४२०। 
स एव रागोऽनुक्षणं स्वदिषयं नवनवत्वेनानुभावयन्‌ स्वयं च नवनव्रीभवन्ननु- 
रागः। To ४२१। अनुराग एवासमोद्धर्व-चमत्क।रेणोन्मादको महाभावः 

qo ४२२। सेव खलु प्रीतिभंगवत्‌-स्वभाव बिश्ञेषाविर्भाव-योगम्‌पलभ्य कंचिद- 
नुग्राह्यत्वेनाभिमानयति, कचिदनुकम्पित्वेन कंचिन्मित्रत्वेन कचित्‌ प्रियत्वेन 
च । भगवत्‌-स्वभावःविशेषाविर्भाव-हेतुश्च यस्य अगवत-प्रिय-विशेषस्य संगादिना 
लब्धा प्रीतिस्तस्य प्रीतिरेब गुणविशेषो बोद्धव्यः । नित्यपरिकराणां नित्यमेव aq- 
हयम्‌ Yo ४२३-२४। तत्रानुग्राह्ताभिमानमयी प्रोतिभंक्ति-शब्देन प्रसिद्धा । 
qo ४२४-२५। तदनुग्राह्मताभिमानमयौ प्रोतिरेव भक्तिशब्दस्य qesd: । 
ते चानुग्राह्माभिमानिनो द्विविधाः । पोषणमनुकम्पा चेत्यनुग्रहस्य द्वेविष्यात्‌ । 
qo ४२७-२८ | aq द्विविधेषु केषुचिद्‌ भगवति निर्ममाः केषुचित्‌ सममाश्च | तत्र 
भगवति परमात्म-परब्रह्म-भावेनानन्दीयाभिमानिनो निर्ममा ज्ञानिभक्ताः भोसन- 
कादयः । तेषां तदभिमानित्वेऽपि तत्र निर्ममत्वम्‌ । तेषां प्रीतिश्च ज्ञानभक्त्याख्या । 
ज्ञानत्वं ब्रह्मघनत्वेने वानु भवात्‌ । एषेव शान्तास्ययोच्यते । पृ० ४२८-२९। अथा- 
नुकम्प्याः सममा भक्ताः। Fo ४२६। अनुकम्प्यत्वं त्रिविधं--पाल्यत्वं भृत्यत्वं 
लाल्यत्वं च । एषां त्रिविधानामपि प्रीतिभंक्तिरेव । सा च भक्तिः क्रमेण पाल्या- 
नामाश्रयात्मिका, भृत्यानां दास्यात्मिका, लाल्यानां प्रश्नयात्मिका ज्ञेया । तत्तद्भावं 
faia केवलादरमयो प्रीतिइचेद्‌ भक्ति-सामान्यतवेत ज्ञेया । अथ पुत्रोऽयसित्यादि- 
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भावेनानुकस्पित्वाभिमानमयी प्रीतिर्वात्सल्यस्‌ । qo ४३०-३१। अथ मत्सम-मधुर- 
शोलवानयं निरुप।विसत्प्रणयाश्रयविशेब इति सवेन मित्रत्वाभिमानसयी प्रीतिः 
मेत्र्याख्या द्विविधा । परस्पर-निरुपाधिक्रोपकार-रसिकतासयी साहूदाख्या, ag- 
विहारशालि-प्रणयमयी सल्याख्या चेति। ततो मित्राणि च द्विवित्रानि-सुहृदः 
सखायश्चेति । अथ कान्तोऽयमिति प्रीतिः कान्तभावः | Go ४३४। एष एव काम- 
तुल्यत्वात्‌ धोगापिकालु कामादिशब्देनाप्यभिहितः । स्मराख्य कासविशेषस्त्वस्यः, 
बेलक्षण्यात्‌। द्वयोः समान-प्राय-चेष्टत्देऽपि काम-सामान्यस्य चेष्टा स्वीपानुकूल्य- 
तात्पर्या । शुद्ध-प्रीतिम्रात्रस्य चेष्टा तु प्रियानुकूल-तात्पर्वेच । तस्मात्‌ ada: परमेव 
कान्तभावरूपा प्रीतिरिति स्थितम्‌ । go ४३५ ३६॥ एषा प्रीतिजाती रतिमात्रात्मा 
ज्ञानि-भक्तेषू परसानन्दधनमात्रतयानुभवसुखस्य समत्वाभावेनातिशयकारणत्वा- 
योगात्‌ । अथ पाल्येषु प्रेम-पर्यन्तेव, समतायाः स्पष्टत्वात्‌, न तु स्नेहादि-पर्यन्ता । 
qo ४५२-५३। अथ श्रीमद्‌ भृत्येषु राग-पर्यन्तापि संभाव्यते Go ४५४। लाल्येषु 
साक्षाच्छीविग्रह-सम्बन्धेन ततोऽपि ममता-विज्षेषोजितत्वात्‌ रागातिशयो सन्तव्यः । 
तेषां सखिभ्योऽपि ससताघिक्यात्‌ । वत्सलमुख्ययोः पित्रोः सर्वतस्तदतिश्यः । सखिषु 
प्रणयोत्कर्षांशेन तु तदाधिक्यमस्ति। सुहृत्सु तातिसन्निकर्षात्‌ प्रेमातिशय एव । 
qo ४५५) प्रणयमानौ तु सखिप्रेयस्योरेव सम्भवतः । अथ श्रोप्रेयसोघु भोमत्पट्ट- 
महिषीणां महाभावतान्मु खानु राग-पर्यन्तेव go ४५६। श्रोब्रजदेवीनान्तु सहा- 
भाव-पर्येन्ता । To ४५८। श्रीव्रजदेवीनामेव हि परमोत्कृष्टत्वमास्वादाभित्ञतरत्वं 
चायातम्‌ | तस्मात्‌ तासामेत्र सर्वोत्तम-भावना । ५० ४६४। 
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परमतत्व-साक्षात्कार-लक्षणं तज्ज्ञानमेव परमानन्द-प्राप्तिः; सेव परमपुरुषार्थं 
इति । स्वात्माज्ञाननिवृत्तिः दुखात्यन्तनिवृत्तिश्च निदाने तदज्ञाने गते सति स्वत 
एव सम्पद्यते। Fo १३-१४। पूर्वस्याः परमतत्व-स्वप्रकागताभिव्यक्ति-लक्षण- 
मात्रात्मकत्वात्‌ उत्तरस्याः ध्वंसाभावरूपत्वादनश्चरत्वम्‌ । Jo १४-१५। “अथ 
मुक्तिहित्वाऽन्यथारूपं स्वरूपेण व्यवस्थितिः” | स्वरूपत्वं चात्र मुख्यं परमात्म- 
लक्षणमेव । रङ्मि-परमाणूनां qi इव स एव हि जीवानां परमोंऽशि-स्वरूपः । 
पृ० २२-२ a आत्रांशेनांशि प्राप्तिश्च द्विधा योजनोया। ब्रह्म-प्राति्मायावृत्य- 
विद्यानाज्ञानन्तरं केवल-त त्स्वरूप-शक्ति-लक्षण-त दविज्ञानानिर्भाव-मान्नस्‌ । भगवत्‌- 
gifaa तस्य बिभोरप्यसवंप्रकटस्य तस्मिन्नाविभाविन विभुनापि aged ad- 
प्रकटेन तेनाचिन्त्यश्चक्तिता स्वचरणारविन्द-साह्निध्य-प्रापनया च । Fo २७-२८ 
तच्च परमं तत्त्वं द्विधाविभंवाति; अस्पष्टःविशेषत्वेन स्पष्ट-स्वरूप भूत विशेषत्वेन 
च। तत्र बरह्मा्यास्पषट-विञ्ञेष-परतत्व-साक्षात्कारतोऽपि भगवत्‌-परमात्माद्यार्प- 
स्पष्ट-विशेष-तत्साक्षात्‌-कारस्योत्‌कर्ष भगवत्सन्दर्भे अधीतम्‌ । पृ० ३२। परमात्म- 
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त्वादि-लक्षण-भगनत्‌-साक्षात्कार एव ITA: । तत्र सत्यपि निरुपाधि-प्रीत्यास्पदत्व- 
स्वभावस्य तस्य॒ प्रियत्व-लक्षण-ध मं-विशेष-साक्षात्कारमेब परमार्थत्वम्‌ मन्यन्ते । 
तया प्रौत्येव/त्यन्तिऊ-दुःख-निर्वातत च, यां प्रीति विना तत्स्वरूपस्य agatat- 
[न्दस्य च साक्षात्क्रारो न सम्पद्यते qo ३३। परम-सुखं खलु भगवतस्तद्गुण- 
pra च स्वरूपम्‌ ga च निरुपाधि-प्रीत्यास्पदम्‌ । ततस्तदनुभवे प्रीतेरेव 
मुध्यत्दम्‌ To ३५। यावत्येव प्रोति-सम्पत्तिस्तावत्येव तत्सम्पत्तिः। qo ३४। 
भक्तिरेवेतं नयति । पृ ० ३८। तत्वमसोत्यादि झास्त्रमपि तत्प्रेम-परमेव ज्ञेयम्‌ | go 
३९। तदेवं भगवःप्रीतेरेव परम-पुरुषार्थत्वे समर्थिते स.एव परम पुरुषार्थ: । qo ३९- 
४२। केवलः शुद्धः, तस्य भावः कैवल्यम्‌ | अथवा केबल्य-शब्देन परमस्य स्वभाव 
एतोच्यते। परमात्मनः केदलस्य दर्शनमिति वा । प० ४३-४७। ब्रह्मणो दर्शनं साक्षात्‌- 
कारः | जोव-स्वरूप-ज्ञानमपि तदाश्रयमपि भवति । go ५८। जीवत एवाविद्या- 
कल्पित-माया-कायं-सम्बन्ध-मिथ्यात्व-ज्ञापक-जीवस्दरूप-साक्षात्कारेण तादात्म्यापन्न- 
ब्रह्म साक्षात्कारो-जोवन्मृक्ति-विशेषः | Go ५८-६०। अथ श्रीभगवत्‌-साक्षात्का रस्य 
सुक्तित्वमाह | तस्य एव संसार eda पूर्वक-परमानन्द-प्राक्ति-रूपत्बात्‌ । To ११७ 
त्वमेव पुरुषार्थः निष्कामतया! अनुभजतः। Jo ११८। स चात्मसाक्षात्कारो 
द्विविधः--अन्त राविर्भाव-लक्षणो बहिराविर्भाव-लक्षणश्च । qo ११९। तदेवं तत्प्रका- 
शेन निःशषेष-शुद्ध-चित्तववे सिद्धे, पुरुष-करणाति तदीय-स्वप्रकाशता-श्चक्ति-तादा- 
त्म्यापन्नतयंब तस्प्रकाझाभिमानवम्ति स्युः। तत्र भक्ति-विश्ञेष-सापेक्षत्वम्‌ qo 
१२५। स्वच्छचित्तानामेब साक्षात्कारः, स च मुक्ति-संज्ञ इति स्थितम्‌ । go १६०। 
ईदृशेऽपि भगवत्साक्षात्कारे बहिः साक्षात्कारस्योत्क्र्षंमाह | Jo १६५। सेवान्तिमा 
मुक्तिः पंचधा, सालोक्य-सा€ि-सारूप्य-सामोप्य-सायुज्य-भेदेन। तत्र सालोक्यं 
समान-लोकत्वं धरोवेकुण्ठवासंः | aeaa aiad भवति । सारूप्यं तत्रेव 
समानरूपताऽपि प्राप्यते । सामीप्यं समीप-गमनाधिकारित्वम्‌ । सायुज्यं केषांचित्तु 
भगवच्छीविग्रहे एब प्रवेशो भवति । एषा च पंचविधाऽपि गुणातीतेव । go १६९- 
wot ( aret ) सृष्टि स्यित्यादि-सामथ्यं न सत्रति, कुतो बकुष्ठेश्वर्यादिकम्‌। ततो 
भाक्तपेब समानेश्वर्यादिकम्‌ । पृ० १८७ ८८। तदेवं सारूप्यमपि ज्ञेयम्‌ । प० १९१। 
सालोक्यादि शब्दानां मुक्त्यादि-शब्द-सामानाधिङरण्यं च सालोक्यादि-प्राधात्येन । 
qo १६९। तत्र सालोक्य-सा€ि-सारूप्य-मात्रे प्रायोऽन्तःकरण-साक्षात्कारः । समीप्ये 
प्रायो बहि । सायुज्ये arat gai ( भगवत-सायुज्यं ) अनतिप्रकट-स्फूति- 
लक्षणाद्‌ ब्रह्म-सायुज्याद्‌ मिद्यते go १७०। तत्रेषां सालोक्पादीनामनवच्छिन्न- 
भगवत्प्रापतिपतया तत्साक्षात्कार-विशेबत्वेन ब्रह्म-कैवल्यादाधिक्यं सुतरामेव 
सिद्धम्‌ । Fo १९५। सद्यो-भगवत्प्रा्तावस्याधिक्यमवगतम्‌ | सालोक्यादि च सामी- 
प्यायिक्यं बहिः साक्षात्कारमयत्वात्‌ | तस्येव ह्याधिक्यं दशितम । To Rool 


निरहं यत्र चितृसत्ता तुर्या सा मुक्तिरुच्यते । पूर्णाहुम्तामयी भक्तिस्तुर्यातीता fa- 
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द्यते। Yo २४०। तस्मादस्त्येव भगवत्प्रीते: । सवंस्पादप्यपवर्गादुपादेयत्वम्‌ | 
qo २४८। अत्र भगवद्धमे मोक्षाभिसन्धिरपि केतवम्‌ । केवल्यादि-शब्दा: शृद्ध- 
भक्ति-वाचक-प्रधाना एव । भक्तिः प्रीति लक्षणा । Jo २०७-०८, २१४। प्रेम्णेव- 
भगवच्चरण-सामोप्य-प्राप्त्याशयोक्तं, न सामीप्यादि मुक्ति-सम्पत्त्याञयेति ज्ञेयम्‌ । 
Jo २३७। तस्मादस्त्येव भगवत्प्रीतेः सर्वस्माइप्यपवगंदुपादेयत्वम्‌ | Jo २४८। 
आत्मनां रङ्मि-स्थानीयानां शुद्धजोवानामपि आत्मा मण्डलस्थानोयः परमात्माऽहम्‌ | 
अत एव शुद्धप्रीतिमत एव सर्वतः श्रष्ट्यमाह । To २५०। मुक्तानामपि भक्तिहि 
परमानन्दरूपिणी । To २३९। मुक्ता अपि लीलया विग्रहं कृत्वा भगवन्तं भजन्ते | 
qo २४५। तस्मात्‌ प्रीतेरेव पुरुषाथं-श्रेष्टत्वं सिद्धम्‌ । Fo २५७। अतएवान्य- 
सुख-दुःख-नेरपेक्ष्पेणेव शुद्धत्वं भक्तानामिति सिद्धम्‌ go २६६। श्रौभगवानपि 
तयाविधानुकम्प्यानां सवंमन्यद्दूरीकरोति । go २६७। शुद्ध-प्रीतिमय-भक्ति- 
लक्षणोऽथंः । एकान्त-भक्तानां स्वार्थ-कामनानिषेधः | To २७२-७३। एकान्ति- 
नस्तावद्‌ द्विविधाः-अजात-जात-प्रीतित्व- भेदेन । जातप्रीतयश्च त्रिविधाः-एके adt- 
यानु भव-मात्रनिष्ठाः शान्त-भक्तादयः, अन्ये तदोय-दशंन-सेवनादि रसमयाः परि- 
कर-विेषाभिमानिनः, स्वयं परिकर-विज्ञेबाश्च । Jo २८२। यत्तु केव=-सं सार- 
मोक्ष-तत्सामीप्यानन्दः विशेष प्रार्थनं प्रोतिविकार-शून्यं तत्‌, पुनः सर्वथा केषा- 
चिदप्येकान्तिनां नाभिरुचितम्‌ go २८४। तस्माद्‌ यथा तथा श्रीमत्प्रोतेरेव 
पुरुधार्थत्वमायातम्‌ | Jo २८६। तदेवं भगवत्प्रीतेरेव-परमपुरुषार्थता-स्थापिता । 
qo ३१८। श्रीभगवतः स्वभावस्तावदुभयविधः ब्रह्मत्व-लक्षणो भगवत्त्वलक्षण- 
श्वेति । भक्ताश्च सामा'यतो द्विविधा-तटस्थाः परिकराइचेति। तत्रेके तटस्थाः 
ब्रह्मता-पुरस्कारेण तत्स्वभावेन प्रीयमाणाः शञान्ताख्याः। अन्ये च तटस्या. परि- 
करवद्‌ भगवत्ता. विज्ञेषेणापिप्रीयमाणाः परिकरत्वाभिमानमप्राप्ताः । ततः स्फुटमेवेते 
परिकरात्‌-प्रीति-बिहोनाः | qo ४६६) श्रीभगवतो येनस्वाभावेनेवानु भूते नाभि- 
मान-विज्ञेषं विनापि तेषां प्रीतिरुदयते, तेनावि परिकराणामुदयते । तथा faa- 
स्वभावसिद्धो वा तात्कालिको वा योऽभिनान-बिशे शस्तेनाप्युदयते । समुच्चये को 
विरोध: । प्रत्युतोल्लास एव । Jo ४७३ oxi भगवति हि स्वरूप सिद्धाः सर्वे 
प्रकाशा नित्यमेच वतंन्ते। तत्र यथा यत्र प्रकाशस्तथा तत्राभिमानविशेषमयी 
प्रीतिरुदयते । प्रकाशवेशिष्ट्य-हेतुश्व भक्त-विशेष-संग एव । नित्यसिद्धेषु तु नित्य- 
सिद्ध एब तथा प्रकाशः प्रीतिरभिमानश्च qo ४७७। भगवद्‌-विषया ममता तु 
स्वात्मगत तदीयाभिमान-विज्ञेष-हेतुकेब । तदभिमान-विशेषश्च तत्स्वभाव-विशेष- 
हेतुक इत्युक्तम्‌ । तस्माद्‌ यथा तथा तत्‌-स्वभाव तत्परीतेमूँलकारणम्‌ 1४८०॥ 
भगवत्ता aaa सामान्यतो द्विविधेव--परमेश्वयंरूपा परममाधुयंरूपा चेति । ऐश्वयं 
प्रभुता । माधुयं नाम च शोल-गुण-रूप-वयो लीलानां सम्बन्ध-विशेषाणां च 
मनोहरत्वम्‌ । परमत्वं च । समोद्धवंत्वम्‌ । Jo ४८९। भय भक्तादि-चठुबिधाः 
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परिकरा अपि द्विविधाः-पर मेश्वर्यानुभव-प्रधानाः परम-माधुर्यानु भव-प्रधानाश्र । तत्रे- 
l श्वं मात्रस्य साघ्वस-सम्भ्रम-गौरव-बुद्धि-जनकत्वं, माधुयंमात्रस्य प्रोतिजनकत्व- l 
मिति सर्वानुभवसिद्धमेव | Qo ४५९-९०। तदेवं माधुर्यस्येव प्रोति जनकत्वे स्यिते 
तदनुभवश्च श्रीमद्गोकलस्य स्वभाव-सिद्धः । आगन्तुकः खल्वेश्वर्यानुभव: | 
qo ४९३-९४। परमेश्वर्यादि-ज्ञान-स्वभावानामपि प्रीति-प्रावल्य समये तत्‌-तिर- 
स्कारो दृश्यते go ५१६। मायाश्रितानाः्तु ज्ञान-भक्ति-मेत्री-हीनानां चिदेक- 
रूपत्वेन न स्फुरति, न च परमेश्वरत्वेन, न च प्रेमास्पदत्वेन Jo ५२५। 
एतास्वेब ad पुरुवार्थ -शिरोमणिरूपो eza दृयते ga परम-प्रेमवतीष्वासु 
तस्य सौहूदमपि परम-काष्ापन्नं भवेत्‌ । qo ५३९। श्रीभगवत्‌-प्रीति माधुरीषु 
श्रोराधायास्तन्माधुरो-सर्वोद्ध वंमधिरूढा । Jo ६७१ 
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ततः कारणादिःस्फूति-विशेष-व्यक्त-स्फूतिःबिजश्ञेषा तन्मिलिता भगवत्प्रीतिस्त- 

दीय-प्रीतिरसमय उच्यते | To ६७३। सामग्रो च रसत्वापत्तौ त्रिविधा--स्वरूप- 

योग्यता परिकरयोग्यता पुरुषयोग्यता च। Go ६७५। अत्र तु अग्राकृत-विशुद्ध- 

सत्त्व हेतुत्वम्‌ | ततशचमत्कारश्च सुतरामेव । To ६७६। रसानु भविनोऽत्र fafaa- 

स्वतस्तदनुभविनो लीलापरिकराश्च । तत्र लीला-परिकरा एव तस्य सारमनु- 

भवन्ति अन्तरंगत्वात्‌ । परे तु यत्‌-किचिदेव बहिरंगत्वात्‌। qo ५९३। एवं 
Et संयोगेन भगवत्‌-प्रोतिमयो रसो व्यक्तो भवति । qo ५९४। एवं तत्का- \ 

रणादेश्वालौकिकत्वम्‌ । Jo ५९९ । तत्रालम्बन-कारणस्य श्रीभगवतो$समोद- 

घ्वातिशयि-भगवत्त्वादेवे सिद्धम्‌ । तत्परिकस्य च तत्तुल्यत्वादेब । अयोद्दोपन- 

कारणानां तदीयानां च तदीयत्वादेव । तथा कार्यरूपाः पुलकादयोऽप्यलो किकाः | 

एवं निर्वेदाद्याः सहायाश्रालोकिका मन्तव्याः | Jo ६०३,६०६। कि च 

भगवत्प्रीति-रसिका द्विविधा:-तदोय-लीलान्तःपातिनस्तदन्तःपातिताभिमानिनश्च । 

qo ६१९। विभावादिभ्यः सम्बलिता acitfaa प्रोतिमयो रस इति। 

Go ६२२ । स चायं रसो भगवन्माधुर्यानु कूल्यानुभव-लक्षणास्वादेनो दौपतविभाव - 

4 रूपेण स्वांशेनास्वादरूपः । भगवदादि-लक्षणालम्बनविभावादिरूपेणास्वाद्यरूपश्च । 

qo ६२३। तत्र विभावा द्विविधा आलम्बन उद्दीपनश्च । प्रोतिविषयत्वेत 

स्वयं भगवान्‌ श्रीकृष्ण: | तत्प्रोत्याधारत्वेन तत्प्रियवगश्च । Jo ६२३ । अथो- 

Í i daa: ते च तस्य गुण-जाति-क्रिया-द्रव्ये कालरूपा. । Jo ६३८-३९ । तत्र 

शान्तापरनामा , ज्ञानभक्तिसयो रस: । तत्रालस्बनः परब्रह्मत्वेन स्फुरन्‌ ज्ञान- 

भक्ति-विषयः श्रीभगवान्‌ । तदाधारा भगवल्लील।गत-महाज्ञानि भक्ताश्च qo 

८२० | अथ भक्तिसयेषु रंसेषु आश्रय-भक्तिमयो रस उदराह्मियते । तत्रालम्बनः 

पालक्रत्वेत स्फुरन्नाश्रय-भक्स्याश्रयः श्रीकृष्णस्तदाधारास्तल्लोलागत प रमपाह्याश्च । 


२९२ _ प्रीतिसन्दर्भ: 


अथ ते पाल्या द्विविधाः--प्रपंच-कार्याधिकुता बहिरंगाः, तदोव-चरणच्छायेक- 
जीवताश्चान्तरंगाः | Jo ८२५ | अथ दास्यभक्तिमयो रस: । तत्रालम्बनः THA 
स्फुरन्‌ दास्यभक्त्याश्रथ: श्रीक्कष्ण:, तदावारा: श्रोकृष्ण-लोलागतः स्वोत्कृष्ट-तदीय- 
भृत्याश्च । तद्भृत्या अग-सेवकाः पा षेंदा: प्रेष्याश्च । To ८३८। अथ प्रश्रय -भ क्तिसयो- 
रसः। तत्रालम्बनो लालकत्वेन स्फुरन्‌ प्रश्नय-भक्तिविषयः श्रीक्कष्णश्व qdaq 
परमेश्वराकारः श्रोमन्नराकारश्चेति द्विविधाविर्भावः । पृ. ८५९। अश्र बात्तल्यसयो 
वत्सलाख्यो रसः | तत्रालम्बत लाल्यत्वेन स्फुरन्‌ वात्सल्य-विषय: श्रीकृष्णत्तदा- 
धारास्तत्‌-पित्रादिरूपा गुरवश्च । तत्र श्रीकृषणः श्वीरच्चराकार एव । तत्र भक्त्या- 
दिमिश्राः श्रीवसुदेव-देवकी-कृन्ती प्रभृतयः । शुद्धास्तु भ्रोयशोदा नन्द-प्रभूतयः | Jo 
८६८ । अथ मंत्रोसय: | तत्रालम्बनः सित्रत्वेन स्फुरन्‌ मैत्री विषय: श्रोकृष्णस्तदाश्रय- 
रूपाणि तल्लीलाग तानि स्वोत्कृष्टसजातीयभावानि तदीय सित्राणि च ¦ go ९०४। 
अथ तन्मित्राणि । सुहृदः सखायश्च । पृ ९०५ । अथोज्ज्वलः । अत्रालम्बनः 
कान्तत्वेन स्फुरन्‌ कामन्तभावविषयः श्रोकृष्ण: | तदाधाराः सजातीयभावास्तदीय- 
परमवबल्लभाइच | Jo ९३१ । अथ वस्तुतः परम-स्वीया अपि प्रकटलीलायां पर- 
कोयायमाणा: श्रीव्रजदेव्य: । या एवासमोद्‌र्ध्वाः स्तुताः । Go ९३६ । ताभिरपि 
श्रीराधाया: प्रमवशिष्ट्येन श्रोकृष्ण-वञ्ञोकारित्व-वे fred दशितस्‌ । go ९४६ । 


